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The Agnihotra, the Agnyupasthana 
and the Rajanya! 


JUNKO SAKAMOTO-GOTO 


Those who have set up the sacrificial fires are lifelong obliged to main- 
tain them by daily offering (the Agnihotra) and to animate them by pay- 
ing homage with formulas (the Agnyupasthana). In the case of the Ra- 
janya, however, the offering of the Agnihotra is forbidden or restricted 
in the earliest stratum of brahmana literature, i.e. prose portion of the 
Maitrayani Samhita, Kathaka- and Kapisthala-Katha-Samhita. This pa- 
per aims to elucidate philologically the essential meanings of the Agni- 
hotra as well as the Agnyupasthana and the reason why the Rajanya was 
excluded from the Agnihotra in a certain stage of the Vedic religion. It 
is composed of: 


1. The Agnihotra — 1.1., 1.2., 1.3.; 2. The Agnyupasthana — 2.1. The even- 
ing Agnyupasthana, 2.2. The morning Agnyupasthana (Prataravanega) and 
Vihavya-stanzas, 2.3. A half-monthly exchange of the mantras; 3. Social 
classes of the Ahitagni and the Agnihotrin; 4. The Agniohtra of the Rajanya 
in the Maitrayani Sarhhita — 4.1. Agnihotra-brahmana, 4.2. Adhana-brah- 
mana; 5. The Agniohtra of the Rajanya in the Kathaka-Samhita and Kapi- 
sthala-Katha-Samhita; 6. The Agnihotra of the Rajanya in the Srautasiitras 
— 6.1. Maitrayantya School: A. Varaha-Srautasiitra, B. Manava-Srautasitra, 


1 This is a revised and enlarged version of my paper “The Agnihotra and the 
Rajanya” (read in 2009 at the 14 World Sanskrit Conference at Kyoto Uni- 
versity), which was based on a Japanese article with the same title read in 
2004 and published in 2005. The theme itself and the core content of these 
papers go back to the last chapter of Sakamoto-Goto 2001 “Zur Entstehung 
der Fiinf-Feuer-Lehre des Kénigs Janaka” 166f. (5. Das Verbot des Agniho- 
tra gegeniiber dem Rajanya). 
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6.2. New Taittirlya School: A. Apastamba-Srautasiitra, B. Hiranyakesi-Srau- 
tasiitra; 7. Relation of the prescriptions in the brahmanas and Srautasiitras; 8. 
Summary; abbreviations; bibliography. 


1. The Agnihotra? 


1.1. The Agnihotra ‘offering oblations to Agni (Fire God as well as the 
sacrificial fire)’ is the simplest of all the Srauta rituals but is regarded 
as a lifelong obligation of the Ahitagni ‘one who has set up his sacrifi- 
cial fires*’ (see n.48). It is performed twice a day,’ saydm ‘around sun- 
set, early evening’ and pratar ‘around sunrise, early morning’, by the 
sacrificer (Agnihotrin ‘one who habitually performs the Agnihotra’) 
with his wife,> and one priest, unless the sacrificer himself serves as 


2 For the origin and peculiarities of the Agnihotra and its relation to the Ag- 
nyupasthana, cf. Sakamoto-Gotd 2007 “The Ultimate Agnihotra” (in Japa- 
nese) 156—162 (: 2.1.—2.3.). 

3. They are principally three: Ahavaniya, Garhapatya, Daksinagni a. k. a. Anva- 
haryapacana; further Sabhya (fire for Sabha ‘meeting house’) and Avasathya 
(fire for Avasatha ‘guest house’) depending on the Schools. Cf. Sakamoto- 
Goto 2001 “Zur Entstehung der Fiinf-Feuer-Lehre...” 162—165:3.2-3.4. 

4 The offering at sunset and that at sunrise comprise a unit of the daily Agni- 
hotra. The former precedes the latter and serves as the basic form, see 4.2. 
MS? I 6,10:102,10f. The predominance of the evening offering is based on 
the ancient calendar system, according to which a solar day begins at sunset, 
cf. Sakamoto-Gotd 2010 “The Vedic Calendar and the Rituals (1)” 1119f. 
The Agnihotra is therefore counted by number of nights, cf. KS VI 7:57,3f. 
dvadasa ratrir agnihotram juhuyat ‘one should offer the Agnihotra [to Agni 
Jatavedas as Rudra] for twelve nights (i.e. 12 times each at sunset and sun- 
rise)’. See 4.2. MS? I 6,10:103,2f. paurnamasim amavasyam va prati hota- 
vyam ‘towards the full moon night or the new moon night (i.e. at sunset and 
sunrise of both nights), [the Agnihotra] is to be offered’; 5. KS? VI 6:56, If. 
(= KpS? IV 5,7) paurnamasim ca ratrim amavasyam ca juhuyat ‘he should 
offer [the Agnihotra] (at sunset and sunrise) on the full moon night and the 
new moon night’. 

5 The BaudhSS presents a general rule that she attends both the evening and 
morning offerings (III 4,8) as well as another opinion that she attends only 
the evening one (III 4,9). ApSS VI 5,1 follows the general rule of BaudhSS 
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priest (see 3., n.46). A special cow for this rite is milked just before 
offering. The fresh milk is cooked (and mixed with a little water) on the 
Garhapatya fire and poured into the Ahavaniya fire two times, first with 
a short mantra, then silently. Before the offering, a formula, so called 
Vyahrti, “bhiir bhuvah svar’® should be uttered.“ The mantra for the 


Ill 4.8, while VarSS 1 5,3,13 and ManSS 1 6,2,16, both belonging to the Mai- 
trayantya School, prescribe that the wife attends only the evening offering, 
but not the morning one (see 6.1.A). 

6 The Vyahrti is an almighty formula used in manifold situations of the sacri- 
fices. It is used also as a shortened form for the Agnyupasthana-mantra (ksul- 
lakopasthana-/laghiipasthana-), taught by Asuri, against the dirghopasthana- 
‘(traditional) long Agnyupasthana-mantra’ (SB-M II 4,1,1f.), see 2., n.26. 
The three words bhiir bhiivah svar are usually explained as three nominative 
nouns which respectively signify “the earth, the atmosphere (intermediate 
space between earth and heaven), the heavenly world” (e.g. KS? VI 7:56,7— 
11, see n.6a). This interpretation is, however, rather forced, for the second 
noun bhuva- is hardly attested (cf. EWAia s.v. bhivar [regarded as an artifi- 
cial adverb by Mayrhofer]) and svar- is a material noun ‘sun’s light’. The 
manner in which the Vyahrti is used in the Agnihotra and the Agnyupasthana 
lets us presume that this formula was originally composed of two verbs and 
a noun: ‘you, who are the sun’s light (svdr), come into existence (bhi 2. sg. 
root-aor. injunctive [timeless attribute]), shall come into existence (bhuvah 
2. sg. root-aor. subjunctive [speaker’s will])’. For example, MS? I 8,5:120, 
21-121,1 bhiir bhuvah svah || iti puirastad dhotor vaded. etad va brahmai-. 
tat satyam. etad rtam. na va etasmad rté yajno ’ sti. tasmad evam vaditavyam. 
|| ‘you, who are the sun’s light (svar), come into existence [according to 
your nature] (bhir), shall come into existence [according to my will] (bhii- 
vah)’, thus [one] should speak before offering [the Agnihotra]. This (etdd: 
i.e. yajus- nt.), verily, controls (‘iddm bhi construction’ see 4.1., n.55, n.56, 
n.57, 4.2. n.61, n.63) the brdhman “word possessed of realizing power”. 
This controls the truth. This controls the cosmic order. Without this, the 
ritual does not exist. Therefore it is to be uttered in this way.’ Differently 
Amano 295: “‘“Bhiis, Bhuvas, Svar’, soll er vor der Opferung sprechen. Die- 
ses (Bhis) ist das Brahman, dieses (Bhuvas) ist die Wahrheit, dieses 
(Svar) ist die wahre Ordnung. Es gibt kein Opfer ohne dieses (Anm. 908) 
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first libation varies according to the schools.’ The most popular is, in 
the evening, agnir jyotir jyotir agnih svahd ‘the light is the fire, the fire 
is the light, Svaha!’ and, in the morning, siiryo jyotir jyotih siryah sva- 
ha ‘the light is the sun, the sun is the light, Svaha!’ (MS? 1 6,10:102,11f. 
[Adhana], see 4.2.; only the evening mantra MS? I 8,5:121,1 [Agniho- 
tra]). In the KS? [Agnihotra], the evening mantra is different: agnau 
jvotir jyotir agnau ‘the light is in the fire, in the fire is the light’ VI 
1:49, 15f. = VI 5:53,20f. = VI7:56,10f. (with Vyahrti, see n.6, n.6a) bhar 
bhuvas svar agnau jotir jyotir agnau; the morning mantra (only in VI,5: 
54,1) is the same as the above-mentioned popular form. The TB? [Agni- 
hotra]® contains two types: II 1,2,10 agnir jotir jyotih suryah svaha ‘the 
light is the fire, the light is the sun, Svaha’ (evening), séryo jyotir jotir 
agnih svahd ‘the light is the sun, the light is the fire, Svaha’ (morning); 
II 1,9,2 the above-mentioned popular form. In Samaveda II 1181 (I 
9,2,8,1), Indra’ equated with the light jyotis- is inserted in the mantra: 


...”; Bodewitz 1976, 81: ““‘Earth, air, heaven’ (n.6) he should say before of- 
fering. That (utterance) represents brahman. It is truth, it is order (n.7: ‘rta 
as truth unacceptable’). For without this no sacrifice is (possible).” 

6a Cf. MS? 1 8,5:120,21—121,1 (see n.6); I 8,6:124,10f.; KS? VI 7:56,7—-11 (see 
n.6); MSS I 6,1,37; ApSS VI 10,7. 

7 Itis noteworthy that the mantras for the Agnihotra are missing in the mantra- 
portion of the Black YV, but mentioned in the prose-portion treating the Ag- 
nihotra or the Agnyadana, while they appear with variations in the VS and 
SV. Conversely, the formulas for the Agnyupasthana (see 2., n.26), most of 
which have been taken from the Rgveda, are collected in the mantra portion 
of the Yajurveda-Samhitas, cf. Kasamatsu 2007, 2008, 2009. The peculiarity 
of the formulas for the Agnihotra suggests its relatively late integration into 
the Srauta-ritual system, cf. Sakamoto-Gotd 2007, 159 (: 4.3.) with n.12. 

8 In the Taittirtya School, the Agnihotra is treated not in the TS?, but in the 
TB?, while the Agnyupasthana is treated in the TS, in the mantra portion as 
well as in the brahmana. 

9 The equation of Indra with the sun, sun’s light (s,var-), light (/votis-) or sun’s 
ray (rasmi-) is very popular in the brahmanas (see n.32, 2.3., n.44, 4.2., n.60) 
and goes back to the Rgveda, e.g. RV X 55,5 (= AV-S IX 10,9; AV-P XVI 
68,8), cf. Sakamoto-Gotd 2016, 285, forthcoming ‘On the Prototype of the 
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agnir jyotir jyotir agnir indro jyotir jyotir indrah | stiryo jyotir jyotih 
suryah svaha ‘the light is the fire, the fire is the light, the light is Indra, 
Indra is the light; the light is the sun, the sun is the light, Svaha.’ VS 
III 9f. (mantra-collection of the White YV) presents various types of 
the formulas newly invented by scholars.!° 

These formulas reveal that the Agnihotra is essentially a ritual for 
the worship of light jyotis-, which manifests itself as the sun in the day- 
time and as the fire in the nighttime. This natural phenomenon was un- 
derstood in ancient times as follows: 1) the light jyotis- or the sun’s light 
s;var-, further the sun’s rays (pl. rasmi-), transfers from the sun into the 
fire at sunset and from the fire into the sun at sunrise; 2) the setting sun 


New Moon Sacrifice...’ 2.3.; supposedly also RV VI 59,5cd, 6d [hymn for 
Indra and Agnil. 

10 VS-M III 9: SB-M II 3,1,30-36 (~ VS-K III 1-2: SB-K I 3,1,21) (a) agnir 
jvotir jyotir agnih svaha stryo jyotir jyotih suiryah svahd | (b) agnir varco 
jyotir vareah svaha siryo varco jyotir vareah svaha | jyotir siryah stryo 
jvotih svaha || (a) the popular mantra (SB-M II 3,1,30); (b) the mantra en- 
larged by varcas- ‘illuminating power, efficacy of the sacred word (brah- 
man-) taught by Taksan to Aruni (SB-M II 3,1,31) or by Daksa (SB-K I 
3,1,22); (c) the mantra with jyofis- in its outside, taught by Jivala Cailaki 
against the usual mantras with jydtis- in its inside (SB-M II 3,1,34f. ~ SB-K 
13,1,23; cf. 4.2. MS? 1 6,10:102,12f.). A completely new mantra with Savitr 
is the VS-M III 10: SB-M II 3,1,37£. (= VS-K Il 3-4: SB-K 1 3,1,26f.): sajiir 
devéna savitra sajit ratryédravatya | jusdn6é agnir vetu svahd | sajiir devéna 
savitra sajir usdsédravatya | jusandh siiryo vetu svahd || ‘Together with God 
Savitr, together with the night coupled with Indra, let the fire (Agni), being 
pleased, pursue [the Agnihotra oblation]! Svaha! Together with God Savitr, 
together with Usas coupled with Indra, let the sun (Surya), being pleased, 
pursue [the Agnihotra oblation]! Svaha!’ Cf. Eggeling 337 ad SB II 3,1,37f:: 
37. “Along with the divine Savitri, along with the night wedded with Indra, 
may Agni graciously accept! Svaha!”; 38 “Along with the divine Savitri, 
along with the Dawn wedded with Indra, may Surya graciously accept! 
Svaha!”; Bodewitz 1976, 84 “Along with the divine Savitr” ... “Along with 
the Night, who has Indra (as her husband)” ... “Agni should approach with 
delight, hail” ... “Along with the divine Savitr” ... “Along with the Dawn, 
who has Indra (as her husband)” ... “Stirya should approach with delight, 
hail” ... 
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itself enters into the fire and the fire itself enters into the rising sun, 3) 
the setting sun, having become an embryo, enters into the fire and is 
newly born from the fire, see 1.2., n.15, TS? I 5,9,1f., SB II 3,1,1-5. 
The regularity of daily exchange of the light between the sun and the 
fire at sunset and sunrise is a manifestation of the cosmic order rta- 
which exists as the eternal truth satyd-. The Agnihotra has control of 
this cosmic order rta- which is the truth satya-, cf. 4.1. 

The Agnihotra has consequently two aspects: the fire worship and 
the sun worship. It is assumed that the Agnihotra was secondarily com- 
posed as a Srauta ritual by combination of two originally independent 
cults, i.e. fire-cult (mainly in the evening) and sun-cult (mainly in the 
morning). The weight of the Agnihotra seems to have been shifted from 
the former to the latter in the course of time. 

As a fire cult, the Agnihotra is literally offering a meal twice a day 
to the sacrificial fire (Agni) in order to maintain it for the Ahitagni (MS? 
I 8,1:115,5—7 = I 8,7:125,14f. ~ KS? VI 1:50,4—5). This character is 
clearly observed in the myths on the origin of the Agnihotra: Prajapati 
emitted (created) fire (Agni) from himself (from the top of his head KS? 
or mouth SB JB) and offered parts of his body, such as sweat (i.e. butter- 
oil), sight (i.e. the sun), etc., to the fire escaping from Prajapati (or pur- 
suing Prajapati) in search of his own share (i.e. food).!! It is supposed 
that the fire going freely hither and thither reflects the wild fire out of 
human control, which was tamed by offering the Agnihotra. Notewor- 
thy is also the close connection of the Agnihotra with the Agnyupastha- 
na as discussed below 2., 3. 

As the sun cult, the object of milk oblation is not the fire, but the 
sun for its regular movement, above all its daily rising. Regarding the 
offering to the sun, we could refer to the morning (and evening) offering 
to Asvin and Nasatya, the former being a driver of the sun’s chariot by 
day and the latter a driver of the sun’s ship by night, attested in the RV 


11 See 4.2. MS? I 6,10:102,6—13 [Adhana]. This myth, with variations, is very 
popular in the brahmanas, e.g. MS? I 8,1:114,11-115,5; KS? VI 1:49,10-12 
and 49,15—50,2; TB? II 1,2,1-3; Il 1,6,4-5; Il 3,7,1; SB II 2,4,1-7; 
3,3,1-2; JB1 73. 
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X 39,1; X 40,4, etc.,* also to the rite of Pravargya, offering of gharma- 
‘hot milk mixed with boiling butter’,!> incorporated into the Soma sac- 


rifice. 


1.2. On the other hand, the idea that the sun is daily born from the (sac- 
rificial) fire appears as early as in the RV X 88,6 mardha bhuvo bhavati 
naktam agnis | tatah siiryo jayate pratar udydn ‘The fire becomes the 
top (mirdhan-) of the existence at night. From that (the fire), the sun is 
born rising in the early morning.’!* From the brahmanas onward, there 
was a popular conception that offering the Agnihotra realizes the daily 
rebirth of the sun from the sacrificial fire, which is the sun’s generative 
organ (prajanana- nt.) or womb (yoni- m., later f.: originally ‘place of 
origin or abiding’). 

In the prose portion of the Black YV, milk is considered as the sun’s 
semen.'> The evening libation signifies pouring the sun’s semen into 
the generative organ, while the morning libation delivers the sun’s child 
from the fire,!* see 4.2. MS? I 6,10:102,6-13. By the Agnyupasthana 
by night (see 2.1.), the Ahitagni, just like God Daksa, transforms from 
the sun’s semen poured in the evening into the sun’s embryo to be born 
in the morning, according to the TS? I 5,9,1f. [Agnyupasthana] (see 
n.15a). 

In the White YV, the sun plays a much more important role than in 
the Black YV, for example: 


12 Cf. Gotd 2009 “Agvin- and Nasatya- ...” 202:5.2. 

13. gharmd- means originally ‘heat, hot’, hence ‘hot drink’ as an oblation in the 
rituals. In the case of the Agnihotra, cooked milk, especially not mixed with 
water, is called gharma-. 

14 Cf. the fire was emitted from the top of Prajapati’s head (miirdhan-), see 1.1. 
the myth on the origin of the Agnihotra with n.11. 

15 Cf. MS? 1 8,2:117,12-19 [Agnihotra]; KS? VI 3:51,9-14, VI 7:56, 19f. [Ag- 
nihotra]; see also n.15a. 

15a Cf. MS? I 8,5:121,6-8 [Agnihotra]; KS? VI 5:54,3-6 [Agnihotra]; TS? I 
5,9,1f. [Agnyupasthana] (see below). 
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SB II 3,1,1-5 [Agnihotra] 


1. siiryo ha va agnihotram.| tad yad etasya agra ahuter uddit tasmat 
suryo ‘gnihotram. || 2. sd yat saydm dstamite juhoti | yd idam tas- 
minn ihd sati juhavanity. dtha yat pratar dnudite juhoti ya idam 
tasminn thd sati juhavaniti. tasmdd vai siiryo ’gnihotram ity ahuh. || 
3. atha ydd astam éti | tid agnav eva yonau garbho bhiitva pravisati. 
tam garbham bhdvantam imah sdrvah praja anu garbha bhavanti-. 
lita hi Seré samjanana. atha ydd ratris tird evditat karoti. tira iva 
hi garbhah. || 4. sa yat sayam astamite juhoti | garbham evaitat san- 
tam abhijuhoti garbham santam abhikaroti. sa yad garbham san- 
tam abhijuhoti tasmad imé garbha dnasnanto jivanti. || 

1. The sun verily has control of (‘idam bhi construction’ see 4.1., 
n.55, n.56, n.57, 4.2. n.61, n.63) the Agnihotra.'!° That [the sun] 
rose preceding (dgre) this offering (abl. f. etdsyd, ahuter),'’ there- 
fore the sun has control of the Agnihotra. 2. When [one] offers [the 
Agnihotra] in the evening after the sunset, then [one offers think- 
ing]: “I will offer this (dam: Agnihotra) in that (¢asmin: the sun) 
being here (iha: in the sacrificial fire)”. 3. When the sun goes home 
(sets), then [the sun], having become an embryo, enters into the 
very fire which is [the sun’s] womb. According to the sun becom- 
ing an embryo, all these living beings on earth become embryos. 


16 idam bhi construction is recognized neither by Eggeling 327, “The Agniho- 
tra, doubtless, is the sun.”, nor by Bodewitz 1976, 35, “The agnihotra (ob- 
lation) is Surya (the sun).” Though agnihotra- is often used in the sense of 
‘oblation of the Agnihotra’ (acc. of content [Inhaltsakkusativ] of juho-“), and 
that the sun (i.e. Prajapati’s sight) is offered to Agni in the myth on the origin 
of the Agnihotra (see 1.1. with n.11), Bodewitz’s translation is not suitable 
for this sentence. As is explained in the 4th Paragraph, the sun is not the 
oblation, but the deity to which the oblation is offered. 

17 In the primeval time, the first Agnihotra was offered at sunset, after the sun 
rose and moved across the sky from the east to the west. Cf. Eggeling 327: 
“Tt is because he rose in front (agre) of that offering, that the Agnihotra is 
the sun.” with n.1 “apparently an etymological play on the word agnihotra = 
agre hotrasya, cf. II 2,4,2”; similarly Bodewitz 1976, 35 with n.6: “Here agre 
is used in an ‘etymology’....” 
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They namely lie quietly (ilitd-), being of one mind. Now that the 
night verily conceals [them] in this way, [it is] because the embryos 
are concealed. 4. When one offers in the evening after the sunset, 
then one offers [the Agnihotra] indeed toward [the sun] being 
an embryo, one acts toward [the sun] being an embryo. That one 
offers [the Agnihotra] to [the sun] being an embryo, from that these 
embryos on earth live [even though they are] not eating. 


The sun, having become an embryo, enters into the sacrificial fire at 
sunset, stays there during the night and is newly born from there at sun- 
rise. The libation of milk, after sunset and before sunrise, is considered 
to nourish the sun’s embryo staying in the fire. In both the speculations 
in the Black YV and in the White YV, the Agnihotra is deeply united 
with sexual reproduction of the sun as well as living beings (mankind 
and cattle), see n.48 SB II 3,1,13. 


1.3. Another aspect of the Agnihotra as well as the Agnyupasthana (see 
2., 2.1.) is hospitality to the guest (atithi-) according to the ancient cus- 
tomary law: when a guest arrives at a householder’s residence toward 
sundown, the householder is obliged to greet the guest and to provide 
him with meals and lodging; this counts among the Ahitagni’s duties 
(vratani)'™, cf. 6.1.A. VarSS I 5,3,15  ApSS V 25,5. At sunset, the 
sun, the light (jyotis-), the sun’s light (svar-), or the sun’s rays (rasmi- 
pl.)'® enter into the sacrificial fire, see below SB II 3,1,7.!° The Agni- 
hotra signifies offering meals to those divine guests equated with visve 
devah ‘all gods’ or ‘a group of subordinate gods’,”° Prajapati or Indra 


17a Cf. Krick 501-513, esp. 504-508. 

18 The sun’s rays (rasmi- pl.) are considered as visve devah ‘all gods’ (see n.20), 
sukyt- pl. ‘those virtuous, i.e. deceased meritorious sacrificers’, deva marici- 
pas ‘the gods who drink bright particles of vapor’, Adityas and Angiras, etc., 
cf. Sakamoto-Got6 2000-2 “katham-katham ...” 242 Anm.34. 

19 This passage underlies Yajfiavalkya’s answer to the Janaka’s question in the 
SB XI 6,2,4, cf. Sakamoto-Gotd 2000-2 “katham-katham ...” 242-244. 

20 Cf. T. Gotd 2007, 853 Glossar s.v. Visve Devah: “Worterlich: ‘alle Gotter’; 
entweder im Sinne von ‘verschiedenen GGtter’ oder einer bestimmten, aber 
nicht naher definierten Gruppe von Gottern gebraucht; spater starker als eine 
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(see n.9, n.32), while the Agnyupasthana (see 2.) is considered as en- 
tertaining them by compliments. 


SB II 3,1,7-9 [Agnihotra] 


7. sa yah puraditydsyastamayat | Ghavaniyam uddharaty. eté vai 
visve deva rasmdyo-. gtha ydat param bhah prajapatir va sa indro 
vai-. tad u ha vai visve deva agnihotram juhvato grhan agachanti. 
sa ydsyanuddhytam agdchanti tasmad deva apaprayaniti. ... || 8. 
atha yah puraditydsyastamayat | ahavaniyam uddharati yatha sré- 
yasy agamisyaty avasathénépak|ptenopasitaivam tat. sa yasyod- 
dhrtam agdchanti tasyahavaniyam pravisanti tasyahavaniye nivi- 
Sante. || 9. sa yat sayam dstamite juhoti | agnav evaibhya etdt pra- 
vistebhyo juhoty. atha yat pratar anudite juhoty apretebhya evaibh- 
ya etaj juhoti. tasmad uditahominam vichinnam agnihotram man- 
yamaha iti ha smahasurir yatha stinydm dvasatham ahared evam 
tad iti. || 

7. When [the Agnihotrin] takes out”! the Ahavaniya fire [from the 
Garhapatya] before sunset, — these sun’s rays are verily visve 
devah ‘all gods’ (see n.18, n.20). Now when there is exceedingly 
(param adv.) splendour (bha- f.sg.), this is either Prajapati or In- 
dra (see n.9, n.32). And, in this way, all gods come to the residence 


selbstandige Gottergruppe aufgefaft und zum Teil mit den Vorfahren (V4- 
tern) verbunden”’. In the brahmana literature, this term designates a group of 
subordinate gods without individual names, who may be often equated with 
Gandharvas or Pitaras ‘fathers who have ascended to heaven’, see n.18. In 
the brahmana-literature, the ancient notion is traced that the fathers come 
home back at sunset and stay overnight with the householder and his wife in 
order to bring them a son (one of the deceased fathers enters into the wife’s 
womb as their embryo), above all in the night of lunar conjunction (amava- 
sya-). Cf. Sakamoto-Goté forthcoming “On the Prototype of the New Moon 
Sacrifice” 2.1. with n.17, Ex.1. 

21. The Ahavaniya fire is usually taken out from the Garhapatya fire each time 
for the Agnihotra, cf. Sakamoto-Gotd 2000-2 “katham-katham...” 241 
Anm.32. 
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rha- pl.)? of the one who is offering the Agnihotra. In the case 
&. 


that they come to the [Ahavaniya fire] not yet taken out, the gods 
go away from him... 8. On the other hand, when [the Agnihotrin] 
takes out the Ahavaniya fire before the sunset, that is, if someone 
superior is going to come [to one’s residence], one would attend on 
him with a prepared guesthouse, that is like this. When [the gods] 
come to the Ahavaniya taken out [by an Agnihotrin], they enter 
into his Ahavaniya, sit down in [his] Ahavantya. 9. Now when he 
offers [the Agnihotra] in the evening after the sun has set, he is 
considered to offer [that] to these (gods) who entered in this way 
into the fire. Now when he offers [the Agnihotra] in the morning 
before the sunrise, then he is considered to offer [that] in this way 
to these (gods) who have not yet departed. “Therefore we consider 
the Agnihotra of those who offer after the sunrise as cut asunder 
(vichinna-)**”, thus Asuri used to say, “as if one brings [a meal] to 
the empty guesthouse, that is like this.” 


For the notion that the Agnihotra is nothing but offering a meal to the 
divine guests, cf. 2.1. MS? I 5,7:75,1—5. 


22 


23 


grha- ‘house’ is used often in the pl. in the Vedic, which suggests that grha- 
was originally a simple hut developed from “(bewegliches) Haus, Wohn- 
wagen” (RV X 119,13; nach R. Hausshild Fs. Weller 276, cf. EWAia s.v.). 
The sacrificer’s residence seems to be composed of several huts assigned to 
family members, e.g. householder, wife (wives), sons, daughters, grandpar- 
ents, other kinsmen, servants, house priests, brahmacarins, as well as huts 
for keeping the sacrificial fires (agnigrha-, agnydgara-), for meeting with 
guests (@mdntrana-), for lodging guests (a@vasathd-), etc. 

At the sunrise, the sun’s rays (all gods) leave the fire. The offering into the 
fire after sunrise cannot be received by them and comes to naught. The con- 
tinuity of the Agnihotra gets cut asunder by invalidity of the morning offer- 
ing. For the continuity of sacrifices, see 4.1. MS? I 8,7:127,3f., 4.2. MS? I 
6,10:103,4. 
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2. The Agnyupasthana 


The agnyupasthand-** ‘paying homage to the sacrificial fires by stand- 
ing aside and reciting mantras’, hence also ‘the whole of mantras for 
worshipping the fire’, is not a ritual (vajfid-) performed by the priest(s) 
for the sacrificer (vajamdana-), but a general term for the cults practiced 
by the Ahitagni (i.e. Agnihotrin or Yajamana) himself in various man- 
ners on various occasions (see n.24), either independently of the Srauta 
rituals or incorporated into them.” The essential meaning of the Ag- 
nyupasthana consists in animating the sacrificial fires by formulas ad- 
dressed to diverse aspects of Agni, either periodically (daily, yearly) or 
on special occasions such as setting them up, leaving them for a journey, 
etc.; by this means, Agni is expected to provide necessary assistance to 
the Ahitagni. The diversity of the Agnyupasthana is the most remarka- 
ble in the Maitrayant Samhita. 

The Agnihotra is closely related to the Agnyupasthana, though they 
are treated in different ways in the mantra collection and brahmanas of 
the YV (see n.7, 3.). The evening Agnihotra is immediately followed 
by the Agnyupasthana which consists of reciting numerous formulas 
for Agni, most of which are taken from the RV.”° It is quite natural to 


24 The transitive verb upa + sthd (in affective medium; nt. upasthana-) means 
“stand near someone or something superior (acc.) with respect’, hence ‘serve, 
pay reverence, pay homage, worship’. In the Vedic rituals, this act is usually 
accompanied with recitation of praising formulas; the agent of upa-sthd is al- 
ways the Ahitagni, who is at the same time Agnihotrin or Yajamana. The object 
of upa-stha is various, but most frequently agni- ‘sacrificial fire, par excel- 
lence, Ahavaniya’. The rite of the Agnyupasthana includes often paying hom- 
age to objects other than fires, e.g. cattle, residence (grha- pl., n.22), ash, etc. 

25 It is not rare that the same formulas are used in different situations. For ex- 
ample, the mantras before and after the journey have been transformed into 
the virdja-krama-/virat-krama- ‘step of Viraj’ integrated into the Agnya- 
dheya ‘setting up of the sacrificial fires’ in the Taittirlya School, cf. Krick 
Feuergriindung 434 and Sakamoto-Got6 2001, 163f. (: 3.4.). 

26 For the relation of the mantras for the Agnyupasthana among the YV™, RV 
and AV, cf. Kasamatsu 2008, 2009. As an abbreviated form of the evening 
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assume that the Agnihotra and the evening Agnyupasthana originally 
comprised a complementary pair of the fire cult in the evening, the for- 
mer offering oblations and the latter reciting formulas.”’ This fire cult 
is supposed to be performed by the Ahitagni himself who was a learned 
Brahmin with ability to recite precisely a number of RV stanzas, see 3. 

In the morning, however, the Agnyupasthana is not performed,”® 
with a few exceptions in the MSP I 5,7:75,1—5 (with related Srautasii- 
tras)?? and SB-M II 3,2,1-5.°° The reason why the Agnyupasthana is 
performed only by night is discussed in all the brahmanas of the YV.*! 
Special attention is to be paid to the MSP I 5,7:75,1-14 [Agnyupastha- 


Agnyupasthana, Asuri proposes to utter simply the Vyahrtis (see n.6) ‘bhiir 
bhivah svah’ SB 1 2,4,1f. 

27 Fora different view, cf. Kasamatsu 2008, 12 (1. 17ff.). 

28 A few Srautasiitras admit a facultative Agnyupasthana after the morning Ag- 
nihotra, which seems a mere imitation of the evening Agnyupasthana, e.g. 
SankhSS II 13,9, HirSS VI 6. The ApSS presents various manners of Agny- 
upasthana, cf. Dumont 109. The HirSS and the ApSS prescribe, moreover, 
Prataravaneka (see 2.2. Prataravanega) with recitation of four Vihavya-stan- 
zas in the morning, see n.38. 

29 The Maitrayaniya School (prataravanega-): VarSS I 5,4,18ff.; ManSS I 
6,2,17f. The New Taittirlya-School (prataravaneka-): BharSS IV 3,10-13; 
ApSS VI 19,4f.; HirSS VI 6, see 2.2., n.38. For the affinity of the ApSS and 
the HirSS to the MS", cf. 6.2. 

30 This is another type of the daily Agnyupasthana without mantras (missing in 
the SB-K; ~ KatySS IV 15,29-33): after the evening and morning Agnihotra, 
standing or sitting near the Ahavaniya, sitting or lying near the Garhapatya, 
remembering the Anvaharyapacana; before the meal in the morning, sitting 
down in the Sabha; stepping near the ashes removed from the fire-places. 
This Agnyupasthana is fundamentally different from the traditional one and 
could have influenced the Paficagnividya of King Janaka, cf. Sakamoto-Goto 
2001, 165f. (: 4.3.). 

31 MSP?15,7:75,1-S; KS? VII 5:66,18-67,1 =KpS? V 4:63,7—-10; TS? 1 5,9,5f.; 
SB-M II 3,4,3 (= SB-K I 4,1,2). Incidentally, TS’ I 5,9 contains various in- 
terpretations of the Agnyupasthana, one of which is combined with the Ag- 
nihotra for conception and birth of the sun, see 1.2., n.15. 
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na] which, at the beginning, denies performing the morning Agnyupa- 
sthana in the same manner as the evening one, then requires a special 
kind of morning Agnyupasthana named prdataravanega- ‘washing hands 
in the early morning’ (prataravaneka- in SS) with recitation of four 
stanzas of Vihavya-Sikta (RV X 128), and finally prescribes a half- 
monthly exchange of the mantra according to the deities for New and 
Full Moon Sacrifices. 


2.1. The evening Agnyupasthana 


MS? I 5,7:75,1-5 (~ KSP VII 5:66,20—67,1; cf. TS? I 5,9,5f.) 
[Agnyupasthana] 

brahmavadino vadanti kasmat sayam agnim upatisthante kasmat 
pratar néti. asau va adityah sdydm asuvati. tasmat sayam upati- 
sthante. esa pratah prasuvati. tasmat pratar nopatisthante. tasmat 
sayam dhute ’gnihotré ’gnihotrind nasitavyam. tasmad u pratar 
dhute nasitavyam. tasmat sdydm atithaye pratyenasah. punyatvat 
tu pratar dadati. 


Those who discuss the brahman ‘the sacred word possessed of re- 
alizing power’ say: Why do [the Ahitagnis] pay homage to the fire 
in the evening? Why not in the morning? The yonder sun (ddityd-), 
verily, drives [the sun’s light, i.e. Indra]*? hither [into the sacrifi- 
cial fire] in the evening. Therefore [the Ahitagnis] pay homage [to 


32 The object of trans. dsuvati and prdsuvati is intentionally unexpressed and 
considered to be Indra as the sun’s light, based on the concept that Indra 
equated with the sun enters into the fire by night, e.g. KS? VII 4:66,1 (= KpS? 
V 3:62,7f.) [Agnyupasthana] sa#ryo va indras. so ’gnim naktam pravisaty. 
‘Indra is verily the sun. He enters the fire by night’; MS? I 5,5:73,11-13 
[Agnyupasthana] ubha vam indragni ahuvadhya ity. ubhdu hy étdu saha-. 
amum va ayam diva bhiité pra visati. tasmad asdu diva rocata. imam asdau 
naktam. tasmad ayam naktam. ‘[The Ahitagni recites] “In order to call (Ghu- 
vadhyai; cf. Delbriick 412, Sgall 225f. “Aufforderungsformen der ersten Per- 
son”) you both hither, Indra and Agni, ...” (MS?15,1:65,10f.=RV VI 60,13). 
The both (Indra and Agni) is namely together. This (fire: Agni) enters that 
(the sun: Indra) when the day breaks. Therefore that (the sun: Indra) shines 
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the fire] in the evening. This (Gdityd-) drives [the sun’s light, i.e. 
Indra] forth [out from the sacrificial fire] in the morning. Therefore 
[the Ahitagnis] do not pay homage [to the fire] in the morning. 
Therefore, the Agnihotrin should not eat when the Agnihotra has 
not been offered. And, therefore, in the morning, [the Agnihotrin] 
should not eat when [the Agnihotra has] not been offered. There- 
fore, in the evening, [people] owe the guest the debt to pay back 
(pratyenas-). But, in the morning, [people] give [a meal to the 
guest] because [this] is a meritorious deed [for their next world] 
(punyatvat).° 


The setting sun drives the traveler, seeking a night’s lodging, to the res- 
idence of the Ahitagni (Agnihotrin), who has a duty (vrata-) to treat him 
as suiryodha- atithi- ‘guest carried by the sun’, see 6.1.A. VarSS 15,3,15 
~ ApSS V 25,5. The theme is here the hospitality to the divine guest, 
i.e. the sun’s light equated with Indra (see n.32), cf. 1.3. SB II 3,1,7-9. 
The guest enters into the fire at sunset and goes forth from the fire at 
sunrise. Only in the evening after the Agnihotra, the host (Ahitagni) 
pays homage to the fire in which the guest stays, but not in the morning 
after the Agnihotra, because the guest has already left the fire. Now the 
topic changes from the Agnyupasthana to the Agnihotra.*4 The libation 
of the Agnihotra signifies giving a meal to the divine guest (sun’s light). 
The Agnihotrin should not eat before the guest not only in the evening 
but also in the morning. Since the sun’s light grows plants and cattle 
and brings forth food for the human beings, people owe the sun’s light 
for their meal, represented by milk. This is the debt to be repaid 


by day. That (the sun: Indra) enters this (earth: f. imam) by night. Therefore 
this (fire: Agni) [shines] by night.’ Differently Amano 184 “Die Sonne dort 
treibt am Abend [alles ans Feuer] heran ... dies treibt am Morgen [alles vom 
Feuer] fort ...”. 

33 Cf. Amano 184 “aus Giite” with Anm. 262 “...punyatvat bedeutet ‘aus Giite’ 
im Sinne von ‘nach Belieben’ im Gegensatz zu prdtyenas- ‘verpflichtet’. 
This explanation is difficult to accept, because the morning libation of the 
Agnihotra is not facultative, but obligatory. See below and n.34. 

34 This change of topic is overlooked by Amano 184, 185 Anm.184 (see n.33) 
and Kasamatsu 2008, 97. 
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(pratyenas-) by the evening libation of the Agnihotra. The morning li- 
bation of the Agnihotra is, as it were, a gift for the departing guest, of 
which the effect will be enjoyed by the Agnihotrin in his yonder world. 
The concept of istapurta- ‘effect of what is performed (as a ritual) and 
gifted’3> seems to underlie punyatvat. 


2.2. The morning Agnyupasthana (Prataravanega) and Vihavya- 
stanzas 


MS? 1 5,7:75,5-8 [Agnyupasthana] 


prataravanegéna pratar upasthéyas.adhisrita unniyamane va hasta 
avanenijita. tatra vihavyasya catasra yco vadet prataravanegeé cd- 
tasrah. prataravanegéna va dndptam Gpnoty anavaruddham dvar- 
unddhe. tad anaptam evaiténapnoty anavaruddham avarunddhe. 


In the early morning, [the fire] is to be paid homage to by the pra- 
taravanega- ‘washing [hands] in the early morning.’ [When the 
milk for the Agnihotra is] placed on [the Garhapatya fire] or being 
ladled out (unniydmdne)** [four times into the ladle sriic-], [the 
Ahitagni = Agnihotrin] should wash off his hands. At that time, he 
should recite four stanzas (/c-) of the Vihavya-Stkta (see n.38), 
four (stanzas) during the prdtaravanega- “washing (hands) in the 
early morning.” By the Prataravanega, verily, he attains what is not 
yet attained, encloses for himself what is not yet enclosed. There- 
fore he is considered to attain, in this way, what is not yet attained, 
to enclose for himself what is not yet enclosed. 


Though the morning Agnyupasthana is not performed in the same way 
as the evening one, another type of morning Agnyupasthana named 


35 Cf. Sakamoto-Gotd 2000-1 “Das Jenseits und ista-purta- ‘Die Wirkung des 
Geopferten-und-Geschenkten’ in der vedischen Religion”. 

36 Amano 185 “nachdem er sie ausgeschiittet hat” is not suitable for pres. part. 
unniyamane. Since the Ahitagni (= Agnihotrin) cannot wash his hands and la- 
dle out the cooked milk at the same time, ladling out should be done by a dif- 
ferent person, either a priest or an assistant. Also in MS? I 8,4:119,18, the per- 
son who ladles out cooked milk is different from the Agnihotrin. See 3., n.46. 
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prataravanega- ‘washing (one’s hands) in the early morning’ accom- 
panied by recitation of four stanzas belonging to the Vihavya-Stkta (RV 
X 128 ~ AV-S V3 [AV-P V 4])” is prescribed.*8 This Agnyupasthana 
is, however, inserted into the morning Agnihotra in contrast to the even- 
ing Agnyupasthana after finishing the Agnihotra. 

Now a question arises why this rite with water is reckoned as the 
Agnyupasthana (see 2., n.24). Though the first stanza of the Vihavya- 
Sikta begins with an appeal to Agni to give varcas- ‘illuminating power, 
competence for the ritual’, the following stanzas call other gods, see 
below. The character of the fire worship is fading in the Prataravanega. 
It is more natural to consider washing hands to symbolize purifying 
oneself by water before the libation of the Agnihotra, just like touching 
water at the beginning of the sacrifice, before putting fire-sticks in the 
sacrificial fires*** or before declaration of Vratopayana ‘undertaking the 
Sacrificer’s duty’**, cf. further the rite of bathing and shaving hair and 
beard before the commencement of the New and Full Moon Sacrifices 
and the Apsudiksa of the Soma Sacrifice.°? 

The Vihavya-Stkta is not a hymn praising Agni, but a hymn for 
vihava- ‘competitive calling to gods’ by which a sacrificer, rivaling 


37 For its use in the YV, cf. Nishimura 2015, 841. 

38 prataravanega- ‘washing hands in early morning with recitation of four Vi- 
havya-stanzas’ is treated concretely with mantras in varSS 1 5,4,18—23. Curi- 
ously, the rite of washing hands with recitation of four Vihavya-stanzas is 
mentioned, not only as Prataravanega in the early morning, but also at the 
beginning of the Agnyupasthana in the evening (and morning) in VarSS I 
5,4,1 as well as ManSS I 6,2,1. On the other hand, the ManSS does not refer 
to the Prataravanega or washing hands in the early morning; it prescribes only 
recitation of four Vihavya-stanzas, or entire Vihavya-sukta, in the early morn- 
ing (ManSS I 6,2,17f.). Also BharSS IV 3,10-13, ApSS VI 20,1—2 and the 
HirSS VI 6,21, all belonging to the New Taittirtya School, treat the rite Pratar- 
avanega but under the transformed name prataravaneka-, see n.29. 

38a Cf. TB? III 10,9,2; ApSS IV 1,6-7. 

38b Cf. SBI 1,1,1 (~ SB III 1,2,10 [Apsudiksa], see n.39); KatySS II 1,11. 

39 Cf. Sakamoto-Gotd 1994 “Hair and Beard”, [forthcoming] “Symbolik von 
Haar und Bart...” and “Symbolism of Hair and Beard and Ritual Structure 
in Early Vedic Literature”. 
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other sacrificers, calls gods such as Agni, Indra, Visnu, Soma, etc., for 
his sacrifice (not specified in the RV X 128). The Vihava is supposed 
to have been composed for the Isti Sacrifice after the model of the 
Samsava “competition in inviting the gods for the Soma Sacrifice.’ The 
sacrificer’s recitation of the Vihavya-stanza(s) is discussed also in MS? 
1 5,12:81,11—-15 [Agnyupasthana] and MSP I 4,5:52,9-13 [Yajamana]. 
In both cases, this serves as a preparatory rite for the New and Full 
Moon Sacrifices, which are obligatory for all the Ahitagnis including the 
Rajanyas because they are put, at each new and full moon, into severe 
competition to seize the deities for the sacrifice. 


MS? I 5,12:81,11-15 [Agnyupasthana] 


yajnoyajno vai samrchate. gthakasyavido manyante soma eva sam- 
rehata iti. agnisomiyayah purastad vihavyasya catasra fco vadet. 
agneyasya purodasasya dvé yajyanuvakyé kurydt. eténaiva ha- 
vimsy dsannany abhimyset. vrnkté ’nydsya yajndam, ndsyany6 yaj- 
nam vynkte. sa yajndo bhavaty ayajna itarah. 


Verily, each sacrifice (which continues one after another: yajno- 
yajnio)"' collides with each other. But those who know of nothing 
think that only the Soma Sacrifice collides with each other. Before 
the [stanza (rc-)] for Agni and Soma, [the Sacrificer] should recite 
four stanzas of the Vihavya-Sukta. He should make [them, i.e. four 
Vihavya-stanzas]| two (pairs of) Yajya and Anuvakya belonging to 


40 Ed. Schroeder corrected mss. sa yajno (M2, H, Bb) and sa yajno (M1) to 
sayajno, Ed. Satavalekar sa yajno. For the parallel MS? I 9,8:139,12f., cf. 
Amano 204 Anm. 375, 349 Anm. 1219. 

41 The Gmredita-compound yajnoyajno has here an iterative-successive as well 
as distributive function. As a yajfid- representative, the New and Full Moon 
Sacrifices are repeated at every new and full moon and continue after each 
other (iterative-successive). Since a number of sacrificers perform, at the 
same time, respectively the same sacrifice which must be attended by speci- 
fied deities, each sacrifice of them (distributive) competes against each other 
for invitation of the deities. On various functions of @mredita-compound, cf. 
Sakamoto-Got6 2000-2 “katham-katham...” 232-252, esp. 252. 
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the pancake for Agni. Only in this way, he should touch the obla- 
tion set on [the altar]. He twists off for himself the sacrifice of other 
(sacrificer), other (sacrificer) does not twist off his sacrifice. Thus 
(sa) [his] sacrifice comes into effect (bhavati), the other [becomes] 
an ineffective sacrifice (dyajna-)*. 


It is ambiguous in which occasion this Agnyupasthana is performed. 
The Agnisomiya seems to indicate the stanza (yc-: MS™ I 5,1:67,3f. = 
RV I 93.1) treated in MS? I 5,7:75,10—12 (see 2.3.). Then the four Vi- 
havya-stanzas are to be recited with the Agnisomtya daily in the even- 
ing or/and morning of the former half-month, cf. MSS I 6,2,1.6; ApSs 
VI 16,5.7; 22,1. It is noteworthy that the Aindragni stanza for the latter 
half-month (see 2.3.) is not mentioned. On the other hand, the latter half 
of the paragraph suggests that the Ahitagni, uttering the Vihavya-stan- 
zas, touches the Purodasa for Agni put on the altar in the New and Full 
Moon Sacrifices, cf. MSS I 4,1,17 = ApSS IV 8,6. 

The Vihavya-stanza incorporated into the New and Full Moon Sac- 
rifices is found also in the brahamana on the sacrificer’s duty: 


MS? I 4,5:52,9-13 [Yajamana] 


samytayajno va esd yad darsapiriiamasdu. kasya vaha yaksyama- 
nasya devatd yajiiim agdchanti kasya va nd bahiinam samandm 
dhar ydjamananam. yah pirvedyur agnim grhnati sd $v6 bhiité de- 
vata abhiyajate. < mamdagne varco vihaveésv astv (MS™ I 4,1:47, 1— 
2: Pratika) iti puirvam agnim grhnati. devaté va etat pirvedyur 
agrahit. tah sv6 bhiité ’ bhiyajate. 

In the case of the New and Full Moon Sacrifices, this is verily a 
sacrifice collided with each other. Verily, of whom going to per- 
form a sacrifice do the deities come to the sacrifice? Or of whom 
do [they] not [come to the sacrifice]? —- among many sacrificers 
who perform the sacrifice on the same day. If [a sacrificer] grasps 
Agni on the preceding day, he performs the sacrifice toward the 


42 For dyajna- ‘sacrifice which is not valid, ineffective sacrifice’ against 
ayajna- ‘having no sacrifice’, cf. Amano 204 Anm. 375, 178 Anm. 223. For 
the accent of privative a, cf. AiG II 1,80. 


202 Junko Sakamoto-Gotod 


deities when it has become the next morning. “The illuminating 
power (competence for the ritual: varcas-), O Agni, be mine at the 
competitive calling [to the deities]! (MS™14,1:47,1f.: Prattka = RV 
X 128,1)” thus uttering, [the sacrificer] grasps first (piirvam) Ag- 
ni.*?* [That means:] He verily grasped the deities in this way on the 
preceding day. They are worshipped when it has become the next 
morning. 


By grasping Agni, the sacrificer grasps all deities for the New and Full 
Moon Sacrifices. Therefore, at the beginning of the New and Full Moon 
Sacrifices, the sacrificer recites the Vihavya-stanza (RV X 128,1) putting 
a fire-stick on the Ahavaniya fire,” just before his declaration of the 
Vratopayana ‘undertaking of the sacrificer’s duty’ on the Upavasatha-day. 
Strangely, the four Vihavya-stanzas are included neither in the 
mantra collection, nor in the prose portion of the Agnyupasthana in the 
MS. On the other hand, only the first of them appears in the mantra 
collection of Yajamana (MS™ I 4,1:47,1f.), and its prattka in its prose 
portion (see above MS? I 4,5:52,9-13). This suggests that the Vihavya- 
stanzas for the New and Full Moon Sacrifices were introduced from the 
chapter on the Yajamana into that on the Agnyupasthana, in which the 
Vihavya-stanzas and the ancient rite of washing hands in the early morn- 
ing were secondarily combined into the rite Prataravanega in the MS?. 


2.3. A half-monthly exchange of the mantras 
MS? I 5,7:75,10-12 (© KS? VII 5:66,13-18) [stanza for Agni- 
Soma and stanza for Indra-Agni} 
agnisomiyaya purvapaksd upasthéyas. agnisomiyo vai pirvapakso-. 
qparapaksayaivainam paridadaty. aindragnyaparapaksa upasthé- 
ya. aindragno va aparapaksah. pirvapaksdyaivainam pdridadati. 


42a Cf. Amano 140 “[Mit den Worten:] “Mir soll, Agni, ... der Glanz gehéren 
[usw.] fiihrt er das éstliche (piirvam) Feuer (das A-Feuer) bei sich. 

42b Cf. MSSI 4,1,7; KatySs II 1,2. The recitation of the Vihavya-stanza fails in 
the parallel TS? I 6,7,1f. The manner of putting fire-sticks on the sacrificial 
fires differs according to the YV-schools, cf. BaudhSS III 15:85,8 and XX 
1:3,4-4,5 [Dvaidhasitra]. 
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sarva ha va enam devatah sampradayam anapeksam gopayanti ya 
evam vidvan agnim upatisthate. 


In the former half-month, [the fire] is to be paid homage to [by the 
Ahitagni] with the stanza for Agni and Soma (agnisomiya- [Fc-] 
MS" 1 5,1:67,3f. = RV I 93.1). The former half-month, verily, be- 
longs to Agni and Soma (see n.44). [The former half-month] deliv- 
ers? this one (Ahitagni) to the very latter half-month as result. In 
the latter half-month, [the fire] is to be paid homage to [by the Ahi- 
tagni] with the stanza for Indra and Agni (aindragni- [j'c-| MS™ I 
5,1:65,10f. = RV VI 60,13). The latter half-month, verily, belongs 
to Indra (as the sun) and Agni.** [The latter half-month] delivers 
this one (Ahitagni) to the former half-month as result. If [an Ahi- 
tagni] pays homage to his sacrificial fire, knowing in this way, all 


43 


44 


Cf. Amano 186 “fiir die zweite Monatshalfte faB er (Opferherr) es (das Feu- 
er) ein”, Anm. 270 “Das Aktiv pari-dadati ... bedeutet ‘fait etwas (Akk.) ein’. 
In the KS steht das Verb mit Instrumental in der Bedeutung ‘mit etwas (In- 
str.) einfassen’ bzw. ‘mit etwas umgeben’ ...”. In the MS as well as the KS, 
however, pdri-dada-" is used with acc. and dat. in the meaning ‘deliver, iiber- 
liefern’. From the structure of the last sentence, enam in the whole paragraph 
is considered as the Ahitagni who pays homage to his fire. Amano 186 takes 
enam for agni- “das Feuer” with Anm. 273. 

The former half-month in which the moon is waxing belongs to the Full 
Moon Sacrifice for which deities are Soma (the moon) and Agni, while the 
latter half-month in which the moon is waning belongs to the New Moon 
Sacrifice for which deities are Indra (the sun) and Agni, cf. KS? VI 5:66, 13— 
15. The New and Full Moon Sacrifices are based on the astronomical know- 
ledge of the movement of the sun and the moon in the Vedic period (e.g. RV 
5 55,5: X 85,18: SBI 6,4, 18-20): the full moon is situated most remote from 
the sun which pursues the moon, while at the new moon, i.e. in conjunction 
of the sun and the moon, the sun swallows the moon and then throws it out, 
cf. Sakamoto-Gotd 2010 “Vedic calendar” 1125; 2016 “On the Prototype of 
the New Moon Sacrifice...” (in Japanese) 285f., forthcoming “On the Pro- 
totype of the new moon sacrifice ...” 2.1.3., 2.2., 2.3. 
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deities, verily, protect this (Ahitagni), delivering in rotation (sam- 
pradayam)* [from one half-month to another half-month], not 
looking aside (dnapeksam, n.45). 


The close relation of the Agnyupasthana with the New and Full Moon 
Sacrifices is observed also here. The half-monthly exchange of the two 
stanzas, one for Agni and Soma and another for Indra and Agni, is con- 
sidered as a preparatory invitation of deities for the New and Full Moon 
Sacrifices, just as the four Vihavya-stanzas to be recited before the 
stanza for Agni and Soma (see 2.2. MS? I 5,12:81,11—15). Whether 
these two stanzas are recited in the morning Agnyupasthana, 1.e. Pratar- 
avanega, or in the evening Agnyupasthana is not clearly stated. The po- 
sition of this paragraph after the Prataravanega with the four Vihavya- 
stanzas in MS? [5,7 (see 2.2.) suggests the former case. In the KS which 
does not allow the morning Agnyupasthana, they belong to the evening 
Agnyupasthana.*™ 


3. The social classes of the Ahitagni and the Agnihotrin 


As a Srautaritual, the Agnihotra has remarkable peculiarities: 

1) The distinction between the sacrificer and the priest is ambigu- 
ous. The ritual act of offering the Agnihotra is expressed not by the verb 
yaj (active ydja-" ‘performs a sacrifice as priest’:: middle yaja-” ‘per- 
forms a sacrifice for himself as Yajamana’), but by hu [juhd-"]: agni- 
hotram juhoti ‘offer the Agnihotra’. Since the verb hu inflects only in 
the active, it does not serve to determine by the voice whether the sub- 
ject is a sacrificer or a priest. The agent of the verb hu [juhd-"] used for 
agnihotrd- is usually not expressed in the early brahmana literature. 


45 For the abs. -am (sampradayam, dnapeksam), cf. Got 143f.:3.8.5. with n.313. 
In these cases, the iterative-successive character is obvious. 

45a Cf. ApSS VI 16,5 (Agnisomiya or Aindragni in the evening); 16,7 (four Vi- 
havya-stanzas before Agnisomtya or Aindragni in the evening); 22,1 (four 
Vihavya-stanzas before Agnisomiya in the morning); MSS I 6,2,4 (Agniso- 
miya or Aindragni in the evening); 6,2,5 (four Vihavya-stanzas before Agni- 
somtya in the evening). 
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Thus it is difficult to know from the text who offers the Agnihotra, a 
priest or an Ahitagni (Agnihotrin/Yajamana), see n.36, n.46. 

Noteworthy is the frequent use of the first person singular of pro- 
nominal and verbal forms in the mantras for the Agnihotra as well as 
the Agnyupasthana. 

Considering that the Ahitagni should perform the Agnyupasthana 
by himself and recite precisely numerous formulas often taken from the 
RV, it is natural to suppose that, in origin, the learned Brahmin, proba- 
bly a spiritual leader of a community, set up his sacrificial fires and 
offered by himself his Agnihotra, as priest as well as sacrificer (Ag- 
nihotrin/Yajamana), with assistants for milking, cooking, ladling out, 
etc., see n.36. Later, it is common that the Agnihotra is offered not only 
by the Ahitagni, but also by his deputy, such as his son, Vedic student 
(brahmacarin-), or even another priest.*° Nevertheless, the Ahitagni is 
obliged to offer the Agnihotra by himself in the evening and morning 


46 For this problem, cf. Sakamoto-Gotd 2000-2 “katham-katham...” 243 Anm. 
36. For example, SadvirhsaB IV 1 13f. (Ed. Sharma V 1,13f.) anyaih sata- 
hutan homan ekah sisyahuto varam. | Sisyaih satahutan homan ekah putra- 
huto varam. | putraih satahutan homan eko hy atmahuto varam. || ‘One [of- 
fering] offered by [one’s] disciple is better than hundred offerings offered by 
others (i.e. priests). One [offering] offered by [one’s] son is better than hun- 
dred offerings offered by [one’s] disciples. One [offering] offered indeed by 
oneself is better than hundred offerings offered [one’s] sons.’; ApSS VI 15, 
14-16: 14. aharahar yajamanah svayam agnihotram juhuyat. “Day by day, 
the sacrificer should offer the Anihotra by himself.’ 15. parvani va. ‘Or [he 
should offer the Agnihotra by himself] at knot time (i.e. at sunset and sunrise 
of the new and full moon nights).’ 16. brahmacari va juhuyad. brahmand hi 
sa parikrito bhavati. kstrahota va juhuyad. dhanena hi sa parikrito bhavatiti 
bahvrcabrahmanam. ‘Or [his] Vedic student (brahmacarin-) should offer, 
for he is considered to have been purchased by (in exchange of) the sacred 
word (i.e. Veda: brahman-). Or [his] priest for milk-offering (ksirahoty-) 
should offer, for he is considered to have been purchased by means of prop- 
erty. Thus [teaches] the Brahmana belonging to the RV.’ 


206 Junko Sakamoto-Gotod 


at the new and full moon*’ and for the twelve (or thirteen) nights after 
the setting up his sacrificial fires.*” 

2) All formulas for the Agnihotra are missing in the mantra collec- 
tions of the Black YV (see 1., n.7). The Agnihotra itself with a few 
formulas is treated in the prose portion of the Black YV; however, not 
in the TS?, but TB? in the Taittirlya School (see n.8). In the White YV, 
the Agnihotra is treated both in the VS and the SB (see n.10). The man- 
tras are included also in the SV (see 1., n.9). This uneven treatment of 
the Agnihotra in the Y V presents a great contrast to the Agnyupasthana, 
see n.7. The peculiarity of the formulas for the Agnihotra suggests its 
relatively late integration into the Srauta-ritual system. 

3) Another peculiarity is the absence of preparatory consecration 
rites such as the Upavasatha for the New and Full Moon Sacrifices or 


47 At the new moon, the oblation of Agnihotra is not milk but yavdgil- ‘cereals 
(esp. unpolished grains of barley or rice) boiled in water’ because milk is 
reserved in order to make dadhi- ‘sour milk’ for Samnayya offering in the 
New Moon Sacrifice: ApSS I 11,1, BharSS I 11,9, ManSS I 1,3,8; cf. SB I 
7,1,10 (the offerer is not clear). Notwithstanding EWAia II 404 (s.v. yava-) 
“eine Briihe aus Milch und Reiskérnern”, Hoffmann IT 480 “K6rnermilch- 
brei” with Anm. 7 “vielleicht eine (ungekochte?) Milchspeise, in die irgend- 
welche Getreidekérner eingerithrt waren”, yavdgii- is a cooked food which 
does not contain milk: KS? VI3:52,12f. yadi payo na vinded yavagva juhuydat. 
tad dhi pratisekyam santam mithunam pasavyam apas ca tandulds ca ‘Tf one 
cannot obtain milk, one should offer [the Agnihotra] by yavagi-. Water 
(apas) and unpolished grains of rice or barley (tandulds), they (tad: congru- 
ent to mithunam) are namely a pair which is to be besprinkled (with water 
when it is boiling), calmed and suitable for cattle.’ yavagii- is considered as 
coarse (Arura-) food (TS? VI 2,5,2); it is also made from jartila- ‘a kind of 
sesame’ or gavidhuka- ‘Coix barbata’ (TS? V 4,3,2). For the Agrayana sac- 
rifice, the sacrificer may offer the evening and morning Agnihotra with ya- 
vagii- made of new grains, cf. KausB IV 14 (Ed. Sharma IV 10,6). 

47a Cf. SB XI 1,7,3f. ; ApSS V 22,10—23,3 (esp. V 22,13; V 23,3); KatySS IV 
15,34f. Cf. further Krick 458f., 468. 
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the Apsudiksa and the Diksa for the Soma Sacrifice. Repeating the of- 
fering at sunset and sunrise, the Agnihotrin must fulfill his sacrificial 
duties (vratd-) without interruption (see 4.1., 4.2., 5.).4” 

As a sacrifice which controls the cosmic order (ytd-) and the truth 
(satya-) (see 1.1., 4.1.), the Agnihotra bears especial importance. It is 
therefore a lifelong and indispensable obligation of the Ahitagni, who 
has set up his sacred fires for the Srauta rituals.** This offering is con- 
sidered, on the one hand, to bring forth to the Agnihotrin offspring and 
cattle in this world (see 1.2. SB II 3,1,1-5, n.48 SB-M II 3,1,13), and, 
on the other hand, to effect his attainment of heaven after death, and 
further, of immortality (amr'ta-) in heaven. Dealing with the process of 
birth, death, re-birth and re-dying, the discussions on the Agnihotra, in 
which intellectual kings such as Janaka played important roles (see 


47b For the concrete duties of the Ahitagni, cf. Krick 461, 464, 465. 

48 All other Srauta rituals come to an end. Even the New and Full Moon Sacri- 
fices are completed in 30 years (= 360 nights and days = samvatsara- ‘a 
perfect year’ = immortality), cf. SB XI 1,2,10-13. But the Agnihotra contin- 
ues until the Ahitagni dies, cf. MS’ I 8,7:126; TB? II 1,4,9; SB-M II 3,1,13 tad 
Ghuh | sam evanyé yajnds tisthante, ’gnihotram evé nd sdmtisthaté-. «pi 
dvddasasamvatsaram antavad eva-. gtha etad evanantam. saydarn hi hutva 
véda pratar hosyamiti pratar hutva veda piinah sdyam hosyamiti. tad etad 
dnupasthitam agnihotram. tasyanupasthitim dnv dnupasthita imah prajah 
prajayanteé-. gnupasthito ha vdi sriya prajdyd prdjayate, ya evam etdd dnu- 
pasthitam agnihotram véda. ‘[The Brahmin scholars] say with this regard: 
“The other rituals come certainly to an end. Only the Agnihotra does not 
come to an end. Even the ritual for twelve years (e.g. a long-termed Sattra) 
has indeed an end. But only this (Agnihotra) has no end. The reason is that, 
having offered [the Agnihotra] in the evening, [the Agnihotrin] knows “I am 
going to offer in the next morning” and that, having offered in the morning, 
[he] knows “T am going to offer again in the evening”. Therefore, in this way, 
the Agnihotra is not stopped (anupasthita-). According to its being un- 
stopped, the living beings here on the earth, being unstopped, reproduce 
themselves by descendants. Being unstopped, verily, one reproduces oneself 
by descendants with prosperity, if one knows in this way the unstopped Ag- 
nihotra.” For the fut. (pratar, sayam) hosyami with a purely prospective 
function, cf. 4.2. 
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n.88), contributed to the formation of the theory of transmigration, 
namely “the Five-Fire-Doctrine” in the Brahmanas, which was later 
combined with the “Two-Way-Doctrine” in the Upanisads (see 8., n.88, 
n.89). 

The setting up of the Srauta fires is permitted to the three upper 
classes: the Brahmin (the priest class), Rajanya or Ksatriya (the military 
and governing class) and the Vaisya (the third class). If an Ahitagni is 
not Brahmin, a Brahmin priest offers his Agnihotra. 

Strangely enough, though there are exceptions, it is forbidden for 
the priest to offer the Agnihotra of an Ahitagni who is a Rajanya in the 
earliest stratum of the brahmana-literature, i.e., the prose portion of the 
Maitrayant Samhita (see 4.1., 4.2.), the Kathaka-Samhita (see 5.) and the 
Kapisthala-Katha-Samhita (see 5.). Thereafter, this prohibition disap- 
pears in the brahmanas. Of the Srautasiitras, which were composed 
much later (about the 5" century BCE), four texts contain similar re- 
strictions on the Agnihotra of the Rajanya (see 6.). 


4. The Agnihotra of the Rajanya in the Maitrayani Samhita 


The Maitrayani Samhita discusses most ardently the Agnihotra of the 
Rajanya and gives two different arguments, one in the chapter on Ag- 
nihotra (see 4.1.) and another in the chapter on Adhana ‘Setting up the 
Srauta fires’ (see 4.2.). A deep concern about this matter is expressed 
in the sentence common to the both: hotavyam rajanydsyagnihotra3n 
nd hotavya3m iti mimamsante. 


4.1. MS? I 8,7:126,17-127,4 [Agnihotra] 


hotavyam rajanyasyagnihotra3n na hotavya3m iti mimamsanta. 
amdad iva va esa yad rajanyo. bahu va eso ’yajhiyam amedhydm 
caraty. ‘Atty? anannam. jinati brahmanam. tasmad rajanyasyag- 
nihotram ahotavyam. ytam vai satyam agnihotram. brahmana 


49 Ed. Schroeder atyanannam; correction according to Mittwede 64, Caland 
1990, 243; 1921, 195f. note to ApSS VI 15,10, Bodewitz 1976, 116, 118 n.8. 
Cf. MS? II 1,2: 2,18 (anannam atti). 
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rtém satyém. tasmad brahmandsyaiva hotavyam. atho brahmana- 
yaivasyagraté grhd ahareyus. tad dhutam evasyagnihotram bha- 
vaty. atho ya ytam iva satyam iva caret tasya hotavyam. anusam- 
tatyal. 

‘Is the Agnihotra of°° the Rajanya to be offered [by the Brahmin 
priest]? [Is it] not to be offered?’ Thus ponder [Brahmin scholars]. 
In the case that (ydd)>! [one] is Rajanya, this [one] is indeed just 
(iva) an eater of raw (uncooked) [food].°> This [one] does many 


50 


51 


52 


53 


Though the agent of the grdv. is usually expressed by the gen., here is a pos- 
sessive gen. rdjanyasya, which indicates the person to whom the act and the 
effect of the Agnihotra belong. For the effect of the sacrifice (istd-), cf. Sa- 
kamoto-Gotd 2000-1, 475-490. The agent of hotavyam is a Brahmin priest 
in this case, see 6.2.A. ApSS VI 15,10 and B. HirSS III 7,19. 

yad has an adverbial function ‘in the case that~, when’, see n.64. Differently 
Amano 313 “Ein rajanya, das ist einer, der rohes Fleisch ift” with Anm.1027 
“Das Relativpronomen kongruiert nicht mit dem Pradikatsnomen rajanyas, 
weil rdjanyas als Gattungsbegriff gilt. ..”. For “rohes Fleish” (amd-), see n.53. 
In this paragraph, it is not easy to determine the function of iva: similarity, 
approximation, equivalence, focalization, stress, emphasis, etc. The function 
of focalization seems most probable, cf. JB 123 (Vajasaneya’s word) satyam 
ity eva samrad aham agnihotram juhomi. tasmad aham satyam asmi. tasman 
mama satyam iva vadatah parakasah ‘['Thinking] indeed [that the Agnihotra 
controls] the truth, I offer the Agnihotra. For this reason, I control (below 
and n.56, n.57) the truth. For this reason, I have fame as one who is speaking 
just (iva) the truth’. For iva, cf. Schrapel 57 “(kontingental =) ausnahmslos”, 
Oertel 15 (: 21), Minard 285 (: 783), Bodewitz 1990, 256f. n.23, 261 n.27, 
269 n.1, etc.; further Gotd 2013, 150 “iva ‘just like’ (in Ved. prose predomi- 
nantly ‘just’)” with n.333. 

It matters to distinguish between two kinds of food, namely the ‘raw’ (a@md-)’ 
and the ‘not raw’. The latter is artificially cooked or processed food for the 
civilized human beings and suitable for oblation to the gods in the rituals. On 
the contrary, the ‘raw’ (ama-)’ is food for the wild beings and expressed 
ananna- ‘what is not food (not to be eaten by the Agnihotrin)’ in the follow- 
ing sentence. Cf. Bodewitz 1976, 116 “The ksatriya is someone who eats raw 
meat as it were.”; Amano 313 “Ein rajanya, das ist einer, der rohes Fleisch 
iBt” (see n.51). 
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things that are not proper for the worship (vajfd-), not proper for 
the sacrifice (médha-). [He] eats what is not food (not to be eaten 
by the Agnihotrin, see n.53). [He] robs the Brahmin. For this rea- 
son, the Agnihotra of the Rajanya is not to be offered [by the priest]. 
The Agnihotra controls (idam bhi construction, see below and 
n.56, n.57, 4.2.) the cosmic order (rtd-), the truth (satyd-). The 
Brahmin controls (idam bhi construction) the cosmic order 
(rta-), the truth (satya-). For this reason, [the Agnihotra] only of 
the Brahmin is to be offered. And then [people in the house of the 
Rajanya] should offer [a meal] to the very Brahmin first (of all 
members) in his house (see 5.). His Agnihotra is thus considered 
indeed to have been offered. And then, if [a Rajanya] behaves just 
(iva, see n.52) according to the cosmic order (rta-), just (iva, see 
n.52) according to the truth (satyvd-), his [Agnihotra] is to be offered. 
For the continuity (anusamtatyai) [of his sacrifice, see below]. 


This passage shows clearly the Brahmin’s hatred and contempt for the 
Rajanya, who lives brutally and plunders the Brahmin.** The Agni- 
hotra is a sacrifice par excellence which controls the cosmic order (ytd-) 
and the truth (satyd-), for which only the Brahmin is qualified and from 
which the Rajanya should be excluded, with the exception of the 
Rajanya who behaves, like the Brahmin, according to the cosmic order 
and the truth. 

On the other hand, the essential meaning of the Agnihotra consists 
in offering a meal, represented by milk, to the Ahavaniya fire before 
people eat in the residence (composed of several huts, grha- pl., see 
n.22) of the Ahitagni at every mealtime, in the evening and the morning 
(see 1.3., 2.1.). Now the Brahmin is considered as a human god Agni 
and equated with the sacred fire (see 5.). Therefore, offering a meal to 
a Brahmin before all others in the residence substitutes the Agnihotra 
(see 5., 6.1., 6.2., 7.). This act seems to be based on the premise that a 


54. Cf. AV V 18 and 19, both called Brahmagavi, i.e. collection of stanzas put- 
ting a curse on those who plunder the Brahmin’s cow. For the Brahmins’ 
grudge against the Rajanya, see 8. Summary. 
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Brahmin lives in the residence of the Rajanya who has set up his Srauta 
fires (see 4.2., 5.). 

This paragraph also reveals the intention of the Brahmin to put him- 
self above the Rajanya and to monopolize power over the universe. The 
key to the comprehension of the text is the “idam bhi construction” of 
the two sentences (127,1): rtam vai satyam agnihotram ‘the Agnihotra 
controls the cosmic order (ytd-), the truth (satyd-)’ and brahmana rtam 
satyam ‘the Brahmin controls the cosmic order (ytd-), the truth (sat- 
ya-).’*> The “iddm bhi construction”, composed of the verb as ‘exist’ 
or bha ‘come into existence’ and its ‘accusative of content (Inhaltsak- 
kusativ)’ of a neutral noun or pronoun (iddam [alone or with sarvam], 
adas, etat sarvam, etani sdrvdni, etc.) usually in the sg., is used to ex- 
press ‘have jurisdiction over ~, have charge of ~, have control of ~, 
control, rule, govern, dominate, etc.’ or ‘get jurisdiction over ~, take 
charge of ~, take control of ~, come to control/rule/govern/dominate, 
etc.’>° The verb as is omitted in the above-mentioned sentences. The 


55 These sentences are considered each as three nominatives to be supplied with 
a copula in Amano 3 14 “Das Agnihotra ist die wahre Ordnung, die Wahrheit; 
die Wahre Ordnung, die Wahrheit ist der Brahmane.” 

56 This construction is used chiefly for expressions with regard to juristic mat- 
ters or social rules and goes back to Proto-Indo-Iranian. The meaning 
‘have/get jurisdiction over, have/take charge of, have/take control of, (come 
to) control/rule/govern/dominate, etc.’ is supposed to come directly from the 
combination of the verb as ‘exist (dasein)’ or bhi ‘come into existence (ent- 
stehen)’ [not ‘be’ or ‘become (werden)’ as copula] with the acc. which des- 
ignates concretely the verbal content. It is not necessary to assume an ellip- 
tical expression to which a word such as ksatram or rastram has to be sup- 
plied (cf. K. Hoffmann, see below). The verb as is often omitted. Noteworthy 
is the suppletion of the verbs as and bhi (as for the pres. and the perf. :: bhi 
for all the other formations). For analysis, origin and examples of this con- 
struction (“fiir etw. zustandig sein/werden; tiber etw. herrschen/herrschen 
werden, etw. innehaben/ innehaben werden’’), see Gotd 2008 115-125. The 
“idam bhi construction” in the sense “die Herrschaft hier, d.h. in dieser Welt, 
erlangen” was first remarked by K. Hoffmann 557-559 “Ved. idam bhiv’”: 
according to the inherited phrase ved. rastram bhi and jav. xsa@ram bu, 
“eine elliptische Ausdrucksweise” was assumed; idam was supposed to be 
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construction is clearer in the second example: the nom. brahmand(s) 
‘controls’ the acc. ytam ‘the cosmic order’ and satyam ‘the truth’.*’ The 
first sentence is constructed on the same pattern: the nom. agnihotram 
‘controls’ the acc. rtam ‘the cosmic order’ and satyvam ‘the truth’. Thus, 
these sentences declare that only the Brahmin who controls the cosmic 
order and the truth is qualified for the Agnihotra which controls the 
cosmic order and the truth. 

The last sentence refers to the exceptional case of the Rajanya who 
behaves according to the cosmic order and the truth. In this case, the 
Rajanya’s Agnihotra is to be offered daily by the Brahmin for ‘continu- 
ity’ (anusamtatyai). Of which continuity it matters is not clear and var- 
ious interpretations are possible: 1) ‘the continuity of the sacrificer’s 
offspring’, which is one of the purposes of the Agnihotra, see 1.2., 3., 
n.48 SB-M II 3,1,13; 2) ‘the continuity of the sacrifice (yajfid-)’, which 
is indispensable for the efficacy of the sacrifice, see 1.3. SB II 3,1,9, 
n.23, 4.2. MS I 6,10:103,4; 3) ‘the continuity of the sacrificer’s duty 
(vrata-)’, see 5. KS? VI 6:56,1-4 = KpS? IV 5,7. Considering the close 
affinity of this text with 4.2. MS I 6,10:103,4, the second interpretation 
‘the continuity of the sacrifice (yajfid-)’ is most probable. Amano 314 
“(das dient] zur fortgesetzten Verbindung (von der wahren Ordnung 


” 


“pradikativer Nominativ’”. The interpretations of the “idam bhi construction 
proposed in Amano 39-43 (2.1.5. ‘Die sogenannte “iddm bhi’’-Konstrukti- 
on’) are not relevant. Further examples of “idam bhii construction” treated 
in this paper are: 1.1. with n.6 MS? I 8,5:120,21-121,1 bhiir bhiivah svah | 
iti ... etad va brahmai-. tat satyam. etdad rtam; 1.2. SB If 3,1,1 sttryo ha va 
agnihotram; 4.2. MS? I 6,10:102,6f. adé evasa abhid, idam ahdm and 15f. 
ada evasa ... bhavisydti; see n.52, n.57 JB I 23f. 

57 Similar expressions with “idam bhai construction” are found in JB I 23f. [Ag- 
nihotra] (see n.52) aham yaso ’smi ... aham satyam asmi ... aham bhiyi- 
stham Srestham vittandém asmi ... aham tejo ’smi ‘[Goutama (Aruni) said:] 
... [dominate the fame ... [Vajasaneya (Yajfiavalkya) said:] ... I dominate 
the truth ... [Barku Varsna (Agnivesya) said:] ... I dominate the most abun- 
dant and excellent of those which have been acquired (wealth) ... [Priya 
Janasruteya (Kandviya) said:] ... I dominate the radiance (dignity)’, cf. Sa- 
kamoto-Goto 2007, 205 (: 6.4.) with n.106; 2015, 34f. (: 5.3.). 
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[rta-] und der Wahrheit [satyd-])” is not plausible, because ytd- and sat- 
ya- are eternal by nature and continue independently of the Rajanya’s 
Agnihotra. 


4.2. MSP I 6,10:102,6-103,4 [Adhana (setting up the sacrificial fires)] 


[102,6—-13] agnir vai srstah prajapater adhy udakramat. sa praja- 
patir abibhed. add evasa dbhitd, idam ahdm iti. tasmin anunis- 
kramydjuhot. ... dhavimsy eva purvani nirupyatha sayam agniho- 
tram juhuydt || agnir jyotir Jyotir agnih svahd || iti. tat sa4yam Jyotisa 
réto madhyato dadhati || siiryo jyétir jyétih suryah svahd || iti pra- 
tas.°® tat sdydm jyotisa réto madhyato hitam prataéh prajanayam 
aa 


Verily, the fire, having been emitted from Prajapati, strode out. 
Then Prajapati feared: ‘that yonder one (asdu)® has come to 


58 


60 


Ed. Schroeder does not close the sentence after iti pratas. 

Ed. Schroeder put || after hitam. 

It is not clear what asdu m. ‘that yonder (one)’ and adas nt.‘ the yonder 
(world)’ concretely mean in this sentence. If asdu designates simply fire, this 
is supposed to be the freely burning and moving wild fire, and adds means 
the wildness on the earth far away from Prajapati. If asau designates the sun 
in the sky into which the escaped fire has turned, adds means the yonder 
world in heaven. In any case, Prajapati pursued the escaping fire and offered 
the Agnihotra, driven by necessity to ensure his control over this world 
against the yonder (fire/sun) which has already come to dominate the yonder 
wolrd. Taking into account the common contrast between adas ‘the yonder 
world in heaven’ and idam ‘this world on earth’, Prajapati’s strong fear of 
losing sovereignty and the following Agnihotra-mantras which compare the 
sun and the fire, it seems me more natural to consider asdu as ‘that yonder 
sun into which the fire has turned’ and adds as ‘the yonder world in heaven’. 
Differently Amano 247 (asdu “Agni dort”, adas “das [Ganze] dort”), see 
n.61. The notion that the sun in heaven is paired with the fire on earth is 
common in the brahmanas, especially of Agnihotra, Agnyupasthana, Agnya- 
dhana, e.g. n.32 MS? I 5,5:73,11-13 [Agnyupasthana]. On the other hand, 
asau ‘that yonder one’ in the next paragraph is applied not to the sun, but to 
Indra. For equation of Indra with the sun(-light), see 1.1. SV II 1181 (I 
9,2,8,1), n.9, 0.32. 


214 Junko Sakamoto-Gotod 


rule (abhiid: root-aor., “idam bhi construction”) that yonder 
(world [in heaven]: adds), I [rule: “iddm bhi construction” this 
here (this world [on earth]: iddm)’.°' After having strode out 
after [that yonder one], He (Prajapati) poured [a libation] into that. 

.. After having drawn out (from the wagon, cooked and offered) 
the very preceding grain-oblations, then in the evening, [the Ahi- 
tagni] should offer the Agnihotra uttering “agnir jyotir jyotir agnih 
svaha@’ (see 1.1., n.10). Thus, in the evening, [he] places the [sun’s] 
semen with the light (/yotis-) in the middle (of the formula). [He 
offers the Agnihotra uttering] “siiryo jyotir jyétih siiryah svaha” in 
the morning (see 1.1., n.10). Thus, [he] has made the [sun’s] semen, 
placed in the evening in the middle with the light, be born in the 
morning (s. 1.2.). 


[102, 13-19] devas ca va dsuras ca samyatta asann, athéndro 
‘enim adhatta. té deva abibhayur. add evasad agnim gopdyamano 
‘gnihotram gopayamano bhavisyati, na nd upaisyaty. abhi no jes- 
yantiti. te’ bruvan. ydd eva tvam kim ca kardvo ydd dhana ydj jina 
yad vindasai tat te -enihotram kurmo-. gthehiti. sd va dit. tasmad 
rajanyasyagnihotram ahotavyam. yad hy évaisa kim ca karoti yad 
dhanti ydj jinati ydd vindate yad enam visa upatisthante tad rdjan- 
yasyagnihotram. 
The Devas and the Asuras were, verily, facing each other (in the 
battlefield); and yet, Indra set up his (sacrificial) fire. Then the 
Devas were afraid: ‘that yonder one (asdu: Indra), guarding his 
fire for himself, guarding his Agnihotra for himself, is going to 
rule (fut. bhavisyati, “idam bhi construction’) that very yonder 


61 Amano 247: “Das [Ganze] dort ist dem (Agni) dort [zur Verftigung] gestan- 
den, das [Ganze] hier mir” is based on Hoffmann’s “idam bhi construction” 
as an elliptical expression, see 4.1., n.56, 4.2., n.63. 

62 Ed. Schroeder closes the sentence not here, but after the following hotavyam 
which belongs to the next sentence, see 4., 4.1. Tichy 173f. (191) follows Ed. 
Schroeder, see n.64. 
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(world [in heaven]: adds), [he] is not going to approach us (to 
serve us) (fut. upaisyati). [The Asuras] are going to overwhelm us 
(fut. jesyanti).’ They (the Devas) said [to Indra]: ‘Just when (ydd) 
you will do (subj. pres. kardvas) something (kim ca), when you 
will kill (hyper-marked subj. pres. hdnds), when you will rob (subj. 
pres. jinas), when you will find for yourself (obtain) (subj. pres. 
vindasai), we make (indic. pres. kurmds) that your Agnihotra.™ 
Therefore, go® [to the battlefield]!’ [Thus told,] he (Indra) went 


63 


64 


65 


Amano 248 (with Anm.636) “Das [ganze] dort wird dem dort (Indra) [zur 
Verfiigung] stehen” supplies sarvam to adas according to Hoffmann’s in- 
terpretation of “idam bha construction” as an elliptical expression, see n.56, 
n.61. Fundamentally different is Tichy 117 (: 96): “Da fiirchteten die Gotter: 
dorthin wird sich jener dort zuriickziehen und sein Feuer hiiten, sein Ag- 
nihotra hititen...” with Anm. 122 which refers to Krick 420 “Die Gdotter 
fiirchteten: Er wird dort (daheim) bleiben, indem er dauernd sein Feuer 
und das Agnihotra (d.i. dessen kontinuierliche Darbringung) behitet”; both 
probably based on Delbriick 42 “dort wird jener sein Feuer bewachend und 
das Feueropfer bewachend verweilen.” 

yad in the clauses with karavas/karoti is open to two interpretations: 1) rel- 
ative pron. (acc. sg. nt.) combined with kim ca ‘whatever’ (cf. Delbriick 570); 
2) conjunction (relative adv.) ‘when, if? (see n.51) independent from an in- 
definite pron. kim ca ‘something, anything’ (cf. Goto 2013, 74 [2.2.3., 2.2.4.], 
AiG III 571 [§259 D y]). On the other hand, ydd is a conjunction (relative 
adv.) in the clauses with hdnas/hdnti, jinds/jinati, vindasailvinddte, enam vi- 
Sa upatisthante, which explain the preceding clauses ydd ... karavas/karoti 
by enumerating concrete activities of Indra or the Rajanya, but not neces- 
sarily in temporal order. Cf. Amano Anm. 642 “Vier adverbiale Nebensatze 
mit ydd ... dienen zur Angabe des Zeitraums. Die beschriebenen Handlungen 
driicken den ProzeB der Beherrschung aus.”; Tichy 174 “Was auch immer er 
schafft, wenn er tétet, wenn er raubt, wenn er etwas bekommt, weil die Un- 
tertanen an ihm herantreten, das soll man fiir einen Rajanya als Agnihotra 
darbringen” (based on Ed. Schroeder, see n.62). 

’thehiti = dtha + ihi + iti. Tichy 174 : (191) “so komme!” (with Anm.245) 
and Amano 249 “also komm!” (with Anm. 640) are based on *’théhiti (dtha 
+ @+ ihi + iti) conjectured by M. Albino. From the context, it is clear that 
the Devas went by themselves to the place where Indra had set up his fire, 
far away from the battlefield, in order to persuade him to fight. The simplex 
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[to the battlefield]. For this reason, the Agnihotra of the Rajanya is 
not to be offered, for, just when (vad) he does (indic. pres. karoti) 
something (Aim ca), when he kills (indic. pres. hanti), when he robs 
(indic. pres. jindti), when he finds for himself (obtains, indic. pres. 
vindate), when people attend (indic. pres. upatisthante) him, that is 
the Agnihotra of the Rajanya (see n.62, n.64). 


[102,19-103,4] hotavyam rajanydsydgnihotra3n nd hotavya3m 
iti mimamsante. yad dhutva nd i juhuyad vi yajnam chindydj. jiyéta 
vd pra vd miyeta. paurnamdsim amdvasyam va prati hotavyam. 
dtho agnyupasthanam *vacayitavyas.© téndsya darsapirnama- 
sau samtata avichinnau bhavatah. 


‘Is the Agnihotra of (see n.50) the Rajanya to be offered [by the 
Brahmin priest]? [Is it] not to be offered?’ Thus ponder [Brahmin 
scholars]. If [the Rajanya] would offer [the Agnihotra] and then not 
offer, he would cut asunder [the continuity of] the sacrifice. He 
would be defeated (jiyéta)®’ or diminish. Towards the full moon 
night or the new moon night (amdavasya-),® (i.e. at sunset and 
sunrise of both the nights, see n.4), [the Agnihotra of the Rajanya] 
is to be offered. And further, [the Rajanya] is to be made recite 
(vdcayitavyas)” (the Mantras for) the Agnyupasthana (see 2.) [by 
the priest between both the nights]. By this means, his New and 
Full Moon Sacrifices become continued [and] not cut asunder. 


ihi ‘go [to the battlefield]’ is suitable for this situation and not to be changed 
to ‘éhi (4 + ihi) ‘come [to us]’. 

66 Ed. Schroeder: va cayitavyah. 

67 jiyd-te ‘be deprived of (fientive-intrans. of the root ji/jyda) is used here as 
passive of jdya-ti ‘win, conquer, defeat’. For these verbs cf. Goto 1987, 150. 

68 This word means with ratri-/ratri- or alone ‘the night in which the moon 
stays at home and completely disappears in the nocturnal sky’ because of the 
conjunction of the sun and the moon. 

69 = ApSrSi VI 15,12 (4.2.); cf. Delbriick 105, 226, Mittwede 58, Bodewitz 
118 n.14. Since the performance of the Agnyupasthana is obligatory for the 
continuity of the New and Full Moon Sacrifices, the assumption of Krick 
421 Anm.1129 “va vaca° Haplographie” (va ‘or, optionally’) is not to be 
accepted. 
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This chapter explains the way how to offer the first Agnihotra after set- 
ting up one’s sacrificial fires. After a short reference to the myth on the 
origin of the Agnihotra (see 1.1., n.11), it prescribes to offer the first 
Agnihotra, not immediately after setting up the fires (1.e. in the daytime), 
but in the evening and then next morning. Introducing the mantras for 
evening and morning offerings, it explained that the evening offering is 
setting sun’s semen into the fire and that the morning one is delivering 
the sun from the fire, see 1.2., n.15a. 

Then an episode is related in which Indra had set up his sacrificial 
fire and was about to offer his Agnihotra by himself, having left the 
battlefield in the midst of the war between the Devas and the Asuras. It 
is remarkable that Indra is not reckoned among the Devas, but as a brave 
hero who represents the warriors. The Devas cannot conquer the Asuras 
without Indra’s help. His daily offering of the Agnihotra signifies his 
independence from the Devas who represent the priesthood. Indra no 
longer needed the Devas for his rituals. And the observance of the duties 
(vrata-) as Agnihotrin (see 3., n.47b, n.48) hindered him from fighting 
for the Devas. In order to retain Indra as their warrior, the Devas pro- 
claim that whatever Indra will do shall be equivalent with the Agnihotra. 
Based upon this episode, the Rajanya is prohibited from the Agnihotra, 
while all their acts — battle, plunder, governance — are considered as 
the Agnihotra. This argument reveals the Brahmins’ fear that they will 
be deprived of religious superiority and that the Rajanya will no longer 
serve the Brahmin as their obedient warrior. 

From a grammatical point of view, the “idam bhi construction” 
(see 4.1., n.56, n.57) plays an important role also here: 1) ada evasa 
abhiid ‘that yonder one (asdu) has come to rule that yonder (world in 
heaven)’; 2) idam aham ‘J [rule] this here (this world on earth)’; 3) ada 
evasd ... bhavisyati ‘that yonder one (Indra) ... is going to rule that very 
yonder (world in heaven)’. idam and adds are both considered as acc. 
of content (Inhaltsakkusativ) of the verb bhi ‘come into existence’, 
hence ‘get jurisdiction over, take charge of, take control of, come to 
rule, etc.’ 
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Noteworthy are the functions of subjunctive, future and indicative 
present in the second paragraph. The fut. [bhavisydti, upaisyati, jes- 
yanti| has a purely prospective function. On the other hand, the subj. 
[hdnds, jinas, vindasai] in the subordinate clause have a special sort of 
prospective function to express the matter which may happen at any 
time and any times in the endless future; as a result, the subj. with this 
function approaches the indic. pres. or injunctive with the “generelle 
(general)” or “auBerzeitliche (timeless)” function in the RV.’ In accor- 
dance with this subj., the indic. pres. [Awrmas] in the main clause is used 
for the promise which is valid independently of time (‘any time, al- 
ways’).’' The same function of timeless validity is to be recognized 
also in the indic. pres. [karoti, hdnti, jinati, vindate] in the succeeding 
sentence. 

In the last part of the paragraph, scholars are faced with the problem 
of continuity of the sacrifice, which is referred to also at the end of 4.1. 
(Agnihotra brahmana). Once a man has set up his sacred fires, he is 
obliged to continue the fundamental rituals, such as Agnihotra and New 
and Full Moon Sacrifices (see 3., n.48). If he interrupts them, all the 
merits accumulated by him shall come to naught and he shall go to ruin 
(see 1.3., n.23). Now, it is not easy for the Rajanya who engages himself 
in war and expedition to offer fresh milk at every sunset and sunrise all 
his life without interruption.’”* For this reason, the Rajanya who is an 


70 Cf. Doyama 61 (in Japanese). This is the reason why indic. pres. kurmas with 
the function of timeless validity is used in the main sentence, see n.71. On 
the other hand, Delbriick 320, Tichy 173-175 and Amano 249 recognize a 
simple prospective function in these subj.; Krick 420 translate them incon- 
sistently (as prospective or voluntative subj., and as present). 

71 Cf. Tichy 173ff. (: 2.6.1.2.), 210 (: 3.1.3.3.), 309f. (: 3.5.2.3.): e.c. 309 “... 
eine feste, vom Zeitpunkt der AuBerung an giiltige Zusage ... die sofortige 
Giiltigkeit der Aussage ...”; similarly Amano p.249 Anm.69 “das dient zur 
Bekraftigung der Giiltigkeit der geausserten Verabredung”. 

72 This situation of the Rajanya underlies the discussion on the oblation for the 
Agnihotra between Yajfiavalkya and King Janaka transmitted in SB-M XI 
3,1, SB-K III 1,4, JB I 19f. and VadhAnv II 13, see Sakamoto-Gotd 2008 
“The Ultimate Agnihotra” 477f. (: 3.). 
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Ahitagni is required to offer his Agnihotra only at sunset and sunrise of 
the new and full moon nights (see n.4, 5., 6.1., 6.2., 7.), as a part of the 
New and Full Moon sacrifices, and to perform the Agnyupasthana (see 
2.) instead of the Agnihotra between both the nights. In this way, the 
continuity of his New and Full Moon Sacrifices is assured. 

With regard to the Agnyupasthana required here, three questions 
arise: 1) Why is vdcayitavyas (gerundive of causative verb) ‘to be made 
recited’ used instead vacjyas (grdv. of simple verb) ‘to be recited’? 2) 
What kind of Agnyupasthana should be performed? 3) How is it possi- 
ble that the Agnyupasthana assures the continuity of the New and Full 
Moon Sacrifices? 

As mentioned above 2., the Agnyupasthana is performed not by a 
priest, but by the Ahitagni himself. The Rajanya in the early Vedic pe- 
riod is supposed to have been not enough educated in the Vedic mantras 
and to have faced difficulty in reciting alone and precisely the numerous 
mantras of the Agnyupasthana, mainly taken from the Rgveda, see 2., 
n.26. Therefore a Brahmin priest had to attend the Rajanya and to make 
him recite the mantras. The caus. vacayitavyas seems to reflect this sit- 
uation. The priest is considered to live in the residence of the Rajanya, 
just as in the case of bringing a meal to the Brahmin first in the 
Rajanya’s residence (see 4.1., 5.). 

Since the Agnihotra is offered twice a day, in the evening and in 
the morning, the mantras of Agnyupasthana as its substitute are ex- 
pected to be recited in the same way, i.e. in the evening and in the morn- 
ing. As remarked above 2.1., the Agnyupasthana is usually performed 
only in the evening, but exceptionally MS? I 5,7:75,5—8 prescribes a 
special morning Agnyupasthana named Prataravanega ‘washing (one’s 
hands) in the early morning’ accompanied by recitation of four stanzas 
belonging to the Vihavya-Sikkta (RV X 128 ~ AV-S V 3 [AV-P V 4]), 
see 2.2. It is supposed that Prataravanega as well as the usual evening 
Agnyupasthana were carried out by the Rajanya who was an Ahitagni. 

Reciting every morning the four Vihavya-stanzas, which call in ad- 
vance the gods for his New and Full Moon Sacrifices, guarantee success 
in the Sacrifices and assure their continuity. Also the stanza for Agni 
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and Soma in the former half-month and that for Indra and Agni in the 
latter half-month serve the same purpose (see 2.3.). 


5. The Agnihotra of the rdjanya in the Kathaka-Samhita and Kapi- 
sthala-Katha-Samhita 


While the MS?, in both the chapters on Agnihotra (see 4.1.) and Agnya- 
dhana (see 4.2.), describes the doubt, expressed by contemporary schol- 
ars, as to whether the Agnihotra of the Rajanya is to be offered or not, 
the KS? and the KpS? make a clear negation on this point in the chapter 
on Agnihotra. The Brahmin is equated with Agni and the superiority of 
the Brahmin to the Rajanya is emphasized more in the KS? and KpS? 
than MS?. 


KS? VI 6:56,1-4 (= KpS? IV 5,7:751,12-52,1)> [Agnihotra] 


na rajanyasyagnihotram asty. avratyo hi sa hanti."* vratam na vic- 


chindyat. paurnamasim ca ratrim amavasyam ca juhuyat. te hi vra- 
tam gopayati.’4 yany ahdni na juhuyat, tany asya brahmandayagre 
(KpS tany brahmandyagre ’sya)’ grha upahareyur. agnir vai 
brahmano. ’gna eva taj juhoti. tad asya svaditam estam bhavati. 


73 The KS? and the KpS? are identical except for a slight difference as to the 
position of asya, see n.75. 

73a For the different division into sentences, cf. Srautakoga, I Sanskrit Section 
71, followed by Navathe 10: avratyo hi sah | hanti vratam | na vicchindyat |; 
Caland 1921, 196 in the note to ApSS VI 15,10 “Fiir einen Ksatriya gibt es 
kein Agnihotra; er ist ja ohne Obsevanz (vrata), er zerstért die Observanz. 
Er unterlasse es (fiir einen solchen) nicht (gaénzlich)”; Navathe 42f. “..., for 
he is not eligible for religious vows; he ‘kills’ a vow. One should not inter- 
rupt (a vow)” with n.3 “cf. the compound avrataghna Baudh Dhs 2.10.60.” 

74 Based on the misunderstanding about fe ace. du. f. ‘on these (nights)’ with 
temporal function (cf. Delbriick 170), Navathe 10 with n.6 corrects gopdyati 
(sg.) (Ed. Schroeder) to gopayato (du.) and translates 43 “those two (nights) 
protect the religious vow”. Cf. also Caland 1921, 196 “Denn diese beiden 
Tage bewacht die Observanz”; Mittwede 1989, 54 “te kénnte aber auch als 
Akk. Du. und das Verb kausativisch gefait werden”. 

75 Cf. MS? 18,7:127,2 dtho brahmanayaivasyagraté grha adhareyus (see 4.1.). 
In the KS? asya is situated in the enclitic position as in the MS?, but in the 
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There is no Agnihotra of the Rajanya, for he kills (see n.73a), not 
observing the sacrificer’s duty. He should not cut off (i.e. interrupt) 
the sacrificer’s duty (vrata-). He should offer [the Agnihotra] (at 
sunset and sunrise) on the full moon night and the new moon night 
(amavasya-, see n.68), for he observes the sacrificer’s duty on these 
two [nights] (see n.74). Those days on which he does not offer [the 
Agnuihotra], [people of his house] should bring [a meal] to a Brah- 
min first (of all members) in his residence (sg. grhe, see n.22). The 
Brahmin is indeed the fire (Agni). Thus [the Rajanya] is consid- 
ered to pour [the Agnihotra] into the very fire. Thus his (Rajanya’s: 
asya) [Agnihotra] becomes what has been tasted [by Agni = Brah- 
min], consecrated (esta-: @ + yaj) [to Agni = Brahmin]. 


The problem discussed in the KS? and KpS? is the continuity of the sac- 
rificer’s duty (vrata-) in contrast to the continuity of the sacrifice itself 
in the MS? (in the chapter on Adhana and probably also on Agnihotra, 
see 4.1., 4.2.). The Rajanya, who cannot always observe his sacrificial 
duty, does not qualify for the Agnihotra for which his Vrata continues 
all the time without interruption. The nights of the new and full moons, 
from sunset till sunrise, are the nights of the Upavasatha”’ of the New 


76 


77 


non-enclitic position in the KpS?. Cf. Ed. Raghu Vira p.51 n.6 “KS. puts the 
enclitic asya after ‘ani, its right position in the sentence...”. 

Differently Navathe 43: “(The food) tasted by this (Brahmana) becomes sac- 
rificed. The gen. asya can be interpreted in three ways: 1) possessive ‘his’, i.e. 
‘of the Rajanya’ (with an ellipsis of agniotram); 2) agent of the v.adj. svaditam 
“by him’, i.e. ‘by Agni (= Brahmin)’; 3) agent of the v.adj. estam ‘by him’, 
i.e. ‘the Rajanya’. Cf. 6.2.A. (with n.83) ApSS VI 15,11 teno haivasya hutam 
bhavati ‘And indeed in this way, his [Agnihotra] becomes offered’ ~ B. 
HirSS II 7,19 tad dhutam asyagnihotram bhavati. 

upavasatha- means originally ‘stay overnight near by the sacred fires with 
religious observance on the new and full moon nights (from sunset to sun- 
rise)’ and, in the later ritual system, extended to the whole ritual procedure 
in the day and night (from sunrise to next sunrise) preceding the main offer- 
ing day of the New and Full Moon Sacrifices (from sunrise to noon). Before 
beginning the Upavasatha, the sacrificer has to declare undertaking his sac- 
rificer’s duty (vrata-) before the sacrificial fire. The sacrificer’s duty varies 
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and Full Moon Sacrifices, on which even the Rajanya observes the sac- 
rificer’s duty (vrata-). That is why the Rajanya is allowed to perform the 
Agnihotra only on these nights, each at sunset and sunrise.”® 


6. Srautasiitras 


The Agnihotra of the Rajanya is no longer forbidden from the TBP (see 
n.8, 3.) onward,” except in four Srautasiitras, which tend to restrict 
rather than to prohibit its performance. 


6.1. Maitrayantya School 


Quite naturally, the Varaha-SS and the Manava-SS belonging to the 
Maitrayantya School inherit the restriction of the Rajanya’s Agnihotra 
from the MS?; both show a mixture of contents of the Agnihotra-brah- 
mana (4.1.) and Adhana-brahmana (4.2.). The explanation is much more 
detailed in the VarSS than the ManSS. The Agniyupasthana as a sub- 
stitute of the Agnihotra (see 4.2.) is mentioned only in the VarSS. 


A. Varaha-Srautasitra I 5,3 [Agnihotra] 
10. anarhato rdjanyasya parvasyv agnihotram juhuyan. nantardale. 


[The priest] should offer the Agnihotra of the unworthy Rajanya 
[only] at knot-times (at the new and full moons), not in the interval 
(between the knot-times). 


11. sa€yam pratar agram bhaktasya brahmanakulam hared. agny- 
upasthanam ca vacayet. 


according to the kind of sacrifice, but consists, in principle, in the control of 
instinctive human desires such as eating, sexual intercourse, speaking un- 
truth, etc. In the case of the Upavasatha, fasting or restraint on eating plays 
an essential role. Cf. Sakamoto-Goto 2018 “Upavasatha ...” (in Japanese) 
974—968. For the duty of the Ahitagni, see 1.3., n.17a, 3., n.47b. 

78 The Ahitagni should offer the Agnihotra by himself on both nights, see 3., 
n.46 (ApSS VI 15,14-16), n.47. 

79 The later Brahmanas encourage all the upper three classes to perform the 
Agnihotra, for example the story of Bhrgu visiting other worlds (SB XI 6,1; 
JB 1 42-44). 
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In the evening and the morning, [the Rajanya] should bring a meal 
(bhaktasya partitive gen.) first to the Brahman family (kula-; cf. 
EWAia “Speisegemeinschaft’”). And [the priest] should make [the 
Rajanya] recite the formulas for the Agyupasthana. 


12. samtatam arhato juhuyat. 


[The priest] should offer continuously [the Agnihotra] of the wor- 
thy [Rajanya]. 


The following sitras 13—17 do not treat the Rajanya’s Agnihotra, but 
provide us important information about the Agnihotrin’s duty; then the 
sutras on the Agnyupasthana follows (see 2.2., n.38). 


13. sayam patny anvaste na pratah. (= ManSS 1 6,2,16; see 1.1., n.5) 
The (Agnihotrin’s) wife sits aside in the evening [Agnihotra], not 
in the morning. 

14. himkrtya striyam upeyat. (~ ApSS V 25,11 [Ahitagnivratani]) 
[The Agnihotrin] should approach the woman uttering “hirn’.*° 
15. stiryodham atithim ndparundhita. (= ApSS V 25,5; see 1.3. SB 
II 3,1,7—9, 2.1. MS? I 5,7:75,3f.) 

[The Agnihotrin] should not expel the guest (atithi-) carried by the 
sun.” 

16. na sayam ahute ‘gnihotre ‘sniyan. na pratah. // 16// (see 2.1. 
MS? I 5,7:75,3f.) 

In the evening, when the Agnihotra has not been offered, [the Ag- 
nihotrin] should not eat; nor in the morning. 


17. vasanto sisire kaksam dahet. //17// 


80 
81 


This sutra suggests sexual intercourse after the evening Agnihotra. 

The guest carried by the sun means the guest who arrives about sunset and 
implies the light (jyotis-), sun’s light (s,var-) or sun’s rays (rasmi-), equated 
with Indra, Prajapati, or Visve Devah (see n.20), cf. 1.2. SB II 3,1,2-4; 1.3. 
SB II 3,1,7-9 [Agnihotra]; 2.1. MS? I 5,7:75,1-5 [Agnyupasthana]. 


224 Junko Sakamoto-Gotod 


In the cool season of the spring (i.e. early spring), [the Agnihotrin] 
should burn a thicket.*? 


B. Manava-Srautasitra I 6,1,54 [Agnihotra] 


rajanyasyagnihotram dharmukasya nityam. parvasyv itarasya. | 
bhaktam ca nityam brahmanaya dadyat. | 


The Agnihotra of the Rajanya, who is virtuous (dharmuka-), is 
always [to be offered] (i.e. obligatory). If [he is] otherwise, [it is to 
be offered only] at the knot-times (i.e. at the new and full moons). 
And [the Rajanya] should constantly (obligatorily: nityam) give 
food to a Brahmin. 


6.2. The New Taittirlya School 


It is striking that the Apastamba- and Hirnyakesi-SS of the New Tait- 
tirtya School prohibit the Agnihotra of the Rajanya contrary to the Tait- 
tirtya Brahmana. In both the Sutras, the performance of the Soma sac- 
rifice is considered as a qualification of the Agnihotrin, which suggests 
the Brahmins’ intention to induce the Rajanyas to perform the Soma 
sacrifice, see 8. Though both the ApSS and the HirSS contain the rite 
of Prataravaneka (see 2., n.29, 2.2., n.38), only the ApSS prescribes the 
Agnyupasthana as a substitute of the Agnihotra. This reveals a close 
affinity of the ApSS with MS? I 6,10:102,6—103,4 [Adhana] (see 4.2.). 


A. Apastamba-Srautasitra VI 15,10—13 [Agnihotra] 
10. na rajanyasya juhuyat. | 
[The priest] should not offer [the Agnihotra] of the Rajanya. 


82 Burning a thicket in early spring is a widespread custom or rite, e.g. MS? I 
8,2:117,10-12 [Agnihotra], KS? VI 2:51,6-8, etc. It takes place especially 
on the day succeeding the Ekastaka (the 8" night of the waning half-month 
of Magha [the last month of a year]) at the beginning of the Dirghasattra TS 
Ill 3,8,4f., cf. Sakamoto-Goto 2000-1 “Das Jenseits und istapurta-...” 483: 
2.3 Anm.42. For the burning field which makes plants tasteful or eatable 
(svadaya-ti), cf. Gotd 1987 71996) 341 n.839 (MSP I 8,4:120, 17-20, MS? II 
1,2:2,17—19 — KS? X 3:127,1-3 — TS? If 2,6,1-12, KS? VI 5:53, 14-16 —KpS? 
IV 4; MSP TT 1,9:12,10). 
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11. homakdle grhebhyo brahmandyannam prahinuyat. teno hai- 
vasya hutam bhavati. | 


At the time of offering [the Agnihotra], [the Rajanya] should send 
food to a Brahmin from [his] residence (composed of huts: grhe- 
bhyo pl., see n.22). And indeed in this way, his (Rajanya’s: asya)*° 
[Agnihotra] becomes what has been offered (is considered to have 
been offered). 


12. nityam agnyupasthanam vacayitavyah. | 


[The Rajanya] is constantly (obligatorily: nityam) to be made to 
recite the [mantras of] the Agnyupasthana [by the priest]. 


13. yo va somayaji satyavadi tasya juhuydt. | 
Or if [a Rajanya] performs habitually the Soma sacrifice (somaya- 


jin-)** and speaks always the truth (satyavddin-, see n.84), [the 
priest] should offer his [Agnihotra]. 


B. Hiranyakesi-Srautasiitra [II 7,19 (Satyasadha-SS vol.1 p.357 
1.8—12) [Agnihotra] 


parvani rajanyasyagnihotram juhuyan. nantarale. | yat tv asya gy- 
he ’nnam kriyate, tasmad brahmandaya mukhato haranti, tad dhu- 
tam asyagnihotram bhavati. ya rtam satyam iva vadann ijanah so- 
mena syat tasya sadagnihotram juhuydt. 


At the knot-time (i.e. at the new or full moon), [the priest] should 
offer the Agnihotra of the Rajanya, but not in the interval (between 
the knot-times). When, however, food is made in his house, [and 
people of his house] bring [a portion] from that (food) first to the 


83 


84 


asya is used as possessive ‘his’, i.e. ‘of the Rajanya’ with an ellipsis of 
agniotram. Cf. 3. KS? VI 6:56,1—4 (~ KpS? IV 5,7) tad asya svaditam estam 
bhavati and n.76. 

For -in-, cf. AiG II-2 346f. (: 217 c): “Vorklassisch finden sich (... in bezug 
auf Gewohnheitsmassiges) vom RV. oder von den Samh. an, z.B. ... -yajin-, 


5) 


-vadin-, ...”. 
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mouth (mukhato)®> to a Brahmin, then his Agnihotra becomes 
what has been offered (is considered to have been offered). If [a 
Rajanya] speaking just (iva, see n.52) the right (yta-) [and] the truth 
[and] having already performed a Soma sacrifice were to exist, [the 
priest] should always (sada) offer his Agnihotra. 


All four Srautasiitras prescribe the bringing of food to the Brahmin as a 
substitute for the Agnihotra, but without the condition ‘in the sacri- 
ficer’s residence’. Also, the condition ‘first’ disappears in the ManSS 
and ApSS. In the period of the SS, the Brahmin who receives food 
seems to live inside as well as outside of the Rajanya’s residence in 
contrast to the Samhitas. This change could indicate that the setting up 
of the Srauta fires had become common even among the Rajanyas who 
were not wealthy enough to have their own priest at home. 

On the other hand, the Agnyupasthana as a substitute for the Agni- 
hotra is mentioned only in the VarSS and the ApSS. In both texts, it is 
not clearly stated whether the Agnyupasthana is necessary in the morn- 
ing as well as in the evening, see 4.2. MS? I 6,10:102,6—103,4 [Adhana], 
2.2. MS? 1 5,7:75,5—8 [Agnyupasthana, Prataravanega]. As for the pre- 
scription of the Prataravanega (VarSS and ManSS) and Prataravaneka 
(HirSS and ApSS), see n.38. 


7. Relation of the prescriptions in the brahmanas and Srautasitras 


The above-cited prescriptions in the brahmanas and Srautasiitras coin- 
cide in principle with each other, but differ with regard to several points 
as follows: 

1) Attitude towards the Rajanya is severe and curt in the following 
order: KS? ~ KpS? > MS? I 8,7 [Agnihotra] > MS? I 6,10 [Adhana] > 
Srautasiitras, see 8. 

2) Offering of the Agnihotra on the new and full moon nights is in 
principle allowed, except MS? [Agnihotra] and ApSS. 


85 mukhato ‘from the mouth; in front, at the head’ seems to be used here as a 
wordplay in the sense ‘first’ as well as ‘to the mouth’ both relating to brah- 
manaya. 
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3) Exceptional allowance of the Agnihotra for the Rajanya who be- 
haves according to the cosmic order and the truth (i.e. the virtuous Ra- 
janya) is common, except MSP [Adhana] and KS? ~ KpS?. 

4) Exceptional allowance for the Rajanya who performs a Soma 
sacrifice is characteristic of the SS of the New Taittiriya School (ApSS 
and HirSS), see 6.2., 8., n.87. 

5) As a substitute for the Agnihotra, offering a meal to a Brahmin 
is very popular, with only one exception of the MS? [Adhana]. 

6) The Agnyupasthana as a substitute for the Agnihotra is restricted 
to the texts which admit the morning Agnyupasthana (Prataravanega/- 
ka), namely MS? [Adhana], VarSS and ApSS, see 2.2., n.38, 4.2., 6.1., 
6.2. The affinity of the SS of the New Taittirlya School (ApSS, HirSS) 
to the Maitrayantya School (MS?, VarSS, ManSS) is remarkable. 


[Synopsis] 
exception | | exception 2 | substitutel | substitute 2 | exception 3 
at the new | virtuous offering a | Agnyupa- | Soma Sac- 
and full Rajanya meal to the | sthana rificer 
moon Brahmin 
* in the 
sacrificer’s 
house 
# first 
MS 
[Agni- x fo) oO *# x x 
hotra] 
MS 
= x x (e) x 
[Adhana] 
KS=KpS | 0 x o *# x x 
VarSS fe) fe) of O x 
ManSS_ jo O O x x 
ApSS x fo) fe) fo) fe) 
HirSS_ jo ° of x ° 


© mentioned; x not mentioned 
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8. Summary 


From the above-cited texts, we may observe the ambivalence of the 
Brahmin towards the Rajanya in those times when the Vedic rituals 
were being systematized. The Rajanya needed the Brahmin for sacrifice 
and counsel in war and in peace, while the Brahmin needed the Rajanya 
to carry out his priestly roles and to receive the associated fees. Both 
stood thus in a cooperative partnership. On the other hand, they were 
set in competition for social hegemony and economic profit. Though 
being ranked the highest of the social classes, the Brahmin was 
declining in influence in inverse proportion to the Rajanya during the 
period of development from a tribal society to a kingdom. The Brahmin, 
oppressed by military power and robbed of wealth, held a grudge 
against the Rajanya as is already shown in the Atharvaveda V 18 and 
19, see 4.1., n.54. The Brahmin further feared being deprived of his 
superiority in the intellectual field by the Rajanya and losing his “raison- 
d’étre”, see 4.2. Such fear and hostility seem to have motivated the 
Brahmin to exclude the Rajanya from the Agnihotra which controls the 
cosmic order, while the Rajanya is expected to set up the fires and to 
perform various Srauta rituals. Attention is to be payed to the fact that 
the Agnihotra of the Vaisya does not come into question at all.*° 

In contrast to the conservative attitude of the Maitrayaniya- and 
Katha-School, the Taittirtyas ardently incite the Rajanya to perform 
Srauta rituals inclusive of the Agnihotra, especially the Soma Sacrifice 
which provides the Brahmin with more appointments and fees. It is 
noteworthy that the ApSS and HirSS allow the Rajanya to offer the Ag- 
nihotra in exchange for the performance of the Soma Sacrifice. The 
Taittirlyas’s preferential treatment of the performer of the Soma Sacri- 
fice is found also in the case of offering the Samnayya, the mixture of 
sour and fresh milk, in the New Moon Sacrifice: only somaydajin- ‘one 


86 Dumont L’Agnihotra 37 ~ 87 ~ 136 “On offre le sacrifice de l’agnihotra pour 
un Brahmine ou pour un vaisya” is not attested. The setting up of the sacred 
fires for the Vaisyas is supposed to have been introduced later in the process 
of the development. 
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who habitually performs the Soma Sacrifice’ is qualified for the Sam- 
nayya offering according to TS? II 5,5,1f.8° Other brahmanas of YV- 
Sathhitas have no restriction on the Samnayya offering and SB I 6,4,10f. 
rejects clearly the restriction put by TS?.’” 

The Vajasaneyins pushed forward the popularization of the Srauta 
rituals, based on their affinity for the kingship. This promoted the par- 
ticipation of the Rajanya in religious and philosophical discussions,** 
which accelerated the development of thought in the Brahmana and 
Upanisad and lead to the epoch of freethinkers outside the priesthood.*? 


86a Cf. Sakamoto-Goto [forthcoming] “On the Prototype of the New moon sac- 
rifice...” 4., n.77, n.78. 

87 Cf. Nishimura 2011, 237-239. Cf. also n.86a. 

88 For example, King Janaka: A) SB XI 6,2 (a discussion on the Agnihotra 
with Brahmin scholars inclusive of Yajiiavalkya; Janaka’s teaching of the 
‘Five-Fire-Doctrine’), cf. Sakamoto-Gotd 2001, 157-167; 2000-2, 231-252; 
B) JB I 22-25 (a similar discussion on the Agnihotra) cf. Sakamoto-Goto 
2007, 205 (: 6,4); 2015, 33-35 (: 5.3.); C) SB-M XI 3,1~ SB-K III 1,4~ JBI 
19f. and VadhAnv II 13 (a dialogue with Yajiavalkya on the oblation of the 
Agnihotra), cf. Sakamoto-Gotd 2007, 185-242; D) BAU IV 1-2 and 3-4 
(two dialogues with YAajfiavalkya on the “Atman”), cf. Gotd 2005, 71-85; 
King Ajatasatru: BAU II 1 (SB-M XIV 5,1) and KausU IV 1 4-20 (a dia- 
logue with Drptabalaki Gargya on the Brahman and the Atman); King Ja- 
nasruti Pautrayana: ChU IV I,1—3,8 (Raikva’s teaching “Sarhvargavidya’), 
cf. Gotd 1996, 89-115; Nagarin JanaSruteya: AB V 30, etc. cf. Goto 1996, 
110-112; King Pravahana Jaivali: ChU V 3,1—10,10 ~ BAU VI 2,1-16 
(teaching of the “Five-Fire- and Two-Way-Doctrine” to Gautama Aruni), cf. 
Sakamoto-Gotd 2015, 37-39 (: 5.5.), 39-41 (: 5.6.), 64f. (: 7.5.2.), 68 
(: 7.5.3.); King Aévapati Kaikeya: ChU V 11-24 (teaching of the “Atman 
Vaisvanara” to the Brahmins inclusive of Uddaraka Aruni); Citra Gang- 
yayani: KausU I 1-7 (on the way after death), cf. Sakamoto-Gotd 2015, 
68-70 (: 7.6.),70F. (: 7.7.). 

89 Cf. Sakamoto-Gotd 2015, 94-96 (: 9.2. Change of the Vedic religion: from 
the Brahmins’ ritualism to the Sramanas’ meditation and asceticism based on 
Sraddha- ‘belief’). 
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Abbreviations 

™ mantra-portion 

P prose-portion (= “brahmana-”)”” 

AiG see Wackernagel 

ApSS Apastamba-Srautasiitra 

AV Atharvaveda 

AV-S Atharvaveda, Saunaka-recension 

AV-P Atharvaveda, Paippalada-recension 

B Brahmana (text titled “-Brahmana’, see n.90) 
BAU Brhad-Aranyaka-Upanisad 


BaudhSS_—_ Baudhayana-Srautasiitra 
BharSS Bharadvaja-Srautasiitra 


ChU Chandogya-Upanisad 

EWAia see Mayrhofer 

HirSS Hiranyakesi-Srautasiitra = Satyasadha-Srautasiitra 
JB Jaimintya-Brahmana 


KatySS Katyayana-Srautasiitra 
KausU Kausitaki-Upanisad 


RV Rgveda 

ManSs Manava-Srautasiitra 

MS Maitrayani Samhita 

KS Kathaka-Samhita 

Kps Kapisthala-Katha-Samhita 

SankhSS — Sakhayana-SS 

SB Satapatha-Brahmana 

SB-M Satapatha-Brahmana, Madhyandina-recension 
SB-K Satapatha-Brahmana, Kanva-recension 
SS Srautasiitra 

SV Samaveda 

TB Taittirlya-Brahmana 

TS Taittirtya-Samhita 

VadhAnv Vadhiila(-Srautasiitra)-Anvakhyana 
VarSS Varaha-Srautasiitra 

VS Vajasaneyi-Samhita 


90 The term brahmana (brahmana-) is applied to the texts titled “-Brahmana” 
as well as the prose portions of the Yajurveda-Samhitas. 
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